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The topic for the study, The Deoband Movement till 
1920 the Ideological and Institutional Dimensions has 
been divided into five chapters besides an introduction and 
conclusion. Since the object of the present work was to 
study the ideological and institutional dimensions, it was 
imperative to have a close examination of the foundation 
of Dar-ul-ulum Deoband. Chapter-I thus, has been devoted 
to Dar-ul-ulum Deoband its foundation, curriculum and 
departments and the ulama of the first generation. From 
chapter-!, it will be seen that the foundation of Deoband 
madrasa was laid by the ulama who had been active in the 
Revolt of 1857 and witnessed the holocaust of the people 
specially Muslims after the suppression of the Revolt of 
1857. Concerned with the protection of Islam and its 
followers in India, they were keen to ensure that the 
traditional system of education specially in Quran and 
hadis should maintain and protected from bad elements, 
specially the British Government. Furthermore, most of the 
founders of Deoband madrasa were renowned alims of the 
time with a fairly good insight on the history of the past. 
They were the witnesses of how the British in Pre-Mutiny 
India and after its suppression had savagely treated the 
people specially Muslims by using various mechanism such 
as confiscations of properties on frivolous charges, 
execution, prosecution and harassment. In the period of 
darken which engulfed the middle class Muslims 
Intelligentsia, the founders of Deoband Institution thought 
to reform the Muslim society through religious education 
based on Quran and hadis. Through such education, they 
expected to sharpen the mind of the Muslim community. 
They prepared such a syllabus which could serve their 
purpose easily and prepare the mind of the young students 
in Deoband in such a way that while their loyalty to their 
faith should remain unalloyed, their attitude to the British 
Government should be negative. Admittedly, the establishment 
of a madrasa was not a new thing as before and after 
the revolt of 1857 many madrasas came into existence but 
they could not survive because of the policy of the 
Government or unavailability of funds. Hence, Dar-ul-ulum 
Deoband was established with an ideology which made it 
clear to keep it free from Government's patronage and 
finances since its inception. The independent character of 
Deoband's madrasa was essential for character building 
and shows the farsightedness of its founder's ulama. The 
founders of the madrasa did not accept any financial aid 
from the Government and through this policy, kept the 
institution free from the Government's interferences. This 
policy enabled them to promote the institution independently 
through the efforts of the ulama. The founders also adopted 
a clear policy not to inculcate the modern sciences In the 
curriculum of the madrasa. They did so despite their 
consciousness of the changing social and political 
conditions of India. They understood well the efficacy of 
modern education. However, their main object was to 
promote the religious education so that the Muslim 
community could well be in tandem with the basic teaching 
of Islam. 
Chapter-ll discusses Deoband's ulama on society, 
culture and religion. In the post revolt period while social 
and religious awakening among the other religious groups 
in India was a common feature, the ulama of Deoband were 
not behind, yet they were quite cautious. They maintained 
the traditional out look that there must be a Islamic society 
where the culture and traditions of Islam could be 
protected. The ulama of Deoband specially Maulana Qasim 
Nanautvi was a great social reformer and advocate of 
widow remarriages and legal share of the women in their 
patrimony. Therefore, the ulama involved themselves in 
social reforms and crusaded against all accretions of which 
the Muslim society suffered during the 18th and 19th 
centuries in India. The founders of Dar-ul-ulum Deoband 
had a farsight and great sense of history. They were men 
of wisdom, farsightedness and had a broad out look with 
a considerable degree of tolerance for other religions. 
Undoubtedly, they were orthodox in the performance of their 
own religion but they did not allow unreasonable criticism 
and malign the religions of the others. They had the deep 
knowledge of other religious scriptures which ordained 
religious tolerance. In order to understand Islam in correct 
perspective, they studied Christian, Hindu and Jews holy 
scriptures. This is evident from their arguments during the 
religious debates with the Christians and Arya Samajists. 
The third chapter of the thesis deals with the 
development and growth of Dar-ul-ulum Deoband. After the 
establishment of Deoband madrasa, many more madrasas 
were established by the like minded persons on the pattern 
of Deoband. The newly established madrasas were thus 
following the policy of Dar-ul-ulum Deoband. A number of 
madrasas were thus established in the far-flung areas. 
Therefore, the Deoband madrasa succeeded in extending 
the system of education which its founders had planned at 
the very beginning. The growth and popularity of Deoband 
madrasa owes largely to the donations it got from the 
common man specially peasantry. The system of public 
contribution which the Deoband had adopted bore fruits 
later on. No distinction was made between rich and poor 
in accepting contributions. It may further be noted that 
though the Deoband owed its existence on public 
contributions but it did not compromise on its academic 
excellence nor in administrative functioning. Thus, the 
madrasas established on the line of Deoband in U.P., Bihar 
and Bengal were also maintained on public donations. 
These educational institutions though lacked in modern 
educational system were, nevertheless, capable of 
producing educated men and learned people who could 
understand the meaning of the conquest, the meaning of 
the rulers and the consequences of foreign domination. 
Chapter-IV of the thesis discusses the role of the 
ulama and students of Dar-ul-ulum Deoband in the freedom 
movement of India. The history of the National movement 
in India would be incomplete if the role of Deoband's ulama 
is not properly acknowledged and studied. As the Deoband 
madrasa was established under the shadow of the 
rebellion of 1857 and its first generation ulama were active 
participants. Therefore, the second generation, keeping the 
traditions of their predecessors took an active part in the 
freedom movement with an avowed object to keep the 
British out of the country. The Deoband's ulama from the 
very beginning had formulated an anti-British policy. It 
is, however, a fact that the involvement of the ulama of 
Deoband was confined to individual efforts like that of 
Maulana Mahmud Hasan, Ubaidullah Sindhi and Hussain 
Ahmad Madni. They threw their weight for the achievement 
of the freedom of India through revolutionary activities. It 
is remarkable that the ulama who had their madrasa 
education and apparently opposed to the modern education 
adopted revolutionary posture and attempted to overthrow 
the British from India. The political development in and 
outside India provoked them to resort to extreme measures. 
Maulana Mahmud Hasan tried to seek the support of Turkey 
for attaining his aim as it was the last hope for the Muslims 
of entire world. Unfortunately, his plan did not bring any 
success and ultimately he was banished to Malta by the 
British. Ubaidullah Sindhi on the other hand planned to 
seek the support of Afghanistan and Turkey and tried to 
synchronize it with a general uprising of Indian people 
against the British rule. He is remembered for the formation 
of Provisional Government at Kabul where Raja Mahendra 
Pratap was the President and Barkatullah was Prime Minister. 
Sindhi also toured Russia to seek support against the 
British but he could not succeed. None of the companions 
of Maulana Mahmud Hasan could see India as a free 
country except Husain Ahmad Madni . He too was involved 
deeply in the struggle for freedom and through the 
plateform of Jamiat-ul-ulama-i-Hind, he did a commendable 
work in achieving freedom. 
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Chapter -V discusses the religious ideology of the 
ulama of Deoband. They were followers of Imam Abu 
Hanifa. They strictly followed the ideology of Shah 
Waliullah and his successors. They however, differed with 
other groups of Sunni ulama who were disapproving the 
religious ideology of Deoband's ulama. The opposition to 
Deoband school of thought on religion was widespread and 
persists even now. In course of time, Maulana Ahmad Raza 
Khan of Bareilly emerged as a leading opponent of the 
Deoband's ulama. On ideology of the ulama of Deoband, 
Maulana Ahmad Raza Khan contended that it were not 
devoid of objections. He issued a pamphlet signed by some 
of the ulama of Haramain Sharifain declaring some of the 
ulama of Deoband as kafir. Gradually Bareilly became 
centre of hostile camp led by Maulana Ahmad Raza Khan 
which opposed the religious ideology of some of the 
Deoband's ulama. On the other hand the ulama of Deoband 
became aggressive against the ideology of the Shias and 
Qadiyanis declaring themselves as Murtad. By and large, 
the last quarter of the 19th century and the first quarter 
of the 20th century witnessed the growing differences 
among the Muslims on sectarian grounds, which, as the 
present study has temporarily come to the conclusion that 
it was due to the British attempts that created gulf in the 
solidarity of the large Sunni Muslim community which had 
played a leading role in the Revolt of 1857. 
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INTRODUCTION 
INTRODUOTION 
The present study entitled, " The Deoband Movement till 
1920 the Ideological and institutional Dimensions" is of great 
interest from the point of view of history. It is very well known 
that considerable literature has been produced on Deoband. 
Some well known works in English such as Ziaul Hasan 
Faruqi's book, 'The Deoband school and the Demand for 
Pakistan, Barbara. D. Metcalfs book. The Islamic Revival in 
British India', and in Urdu Syed Mahbub Rizvi's 'Tarikh-i-
Deoband', Aziz-ur-Rehman's Tazkira Mashaikh-i-Deoband and 
others have so far been published. A number of articles 
depicting various aspects of Deoband school have also been 
written in English and Urdu. Till now, no such attempt has 
been made on the ideological and institutional dimensions 
of Deoband. The present work is an humble attempt in this 
direction. 
Historically and politically the period between 1866-1920 
is very important specially for the Indian Muslims as it was 
the phase of transition for them. The foundation of Deoband 
madrasa and its objectives provide an insight into the mind 
of Muslim religious leaders. Emergence of Deoband as a seat 
of Islamic learnings, soon after the termination of Mughal 
monarchy, was an attempt by a religious class to save Islam 
and its followers from total destruction. Earlier the Islamic 
seminaries/madrasas etc. were being maintained by the 
Muslims from the income accruing from the land grants 
assigned to them by the former rulers - the Sultans and the 
Mughal Emperors/Kings. The termination of the Mughal 
sovereignty and the consequences of the Rebellion of 1857 
had an adverse impact on the survival of the madrasas. The 
land grants and madad-i-maash grants were not to be 
assigned by the British Government. Thus It was useless 
to think any help from the British Government to help and 
maintain these institutions. That is why the foundation of 
Deoband madrasa is considered a great event as it was 
established and planned to be run through the public 
donations and contributions. 
In order to understand the ideological and institutional 
dimensions one has to recall the Great Rebellion of 1857 and 
the British attitude to the Muslims. This may be very well 
discerned from the writings of the British officials like 
Fleetwood, who in his summary of the origin and progress 
of the Rebellion writes, "The Rebellion had been planned by the 
Muslims, I have no doubf .^ The bloody drama which was played 
during the course of rebellion and its suppression had 
created a most alarming situation for the Muslims of North 
India. We may cite here Sir Alfred Lyall by way of illustration: 
"The English turned fiercly on the Mohammadens as upon 
their enemies and most dangerous rivals, so that the failure 
of the revolt was much more dangerous to them (Muslims) 
than to the Hindus. The Mohammadans lost almost all their 
remaining prestige of traditional superiority over Hindus, they 
forfeited for the time, the confidence of their foreign ruler 
and it is from this period that must be dated the loss of 
their numerical majority in the higher and sub-ordinate rank 
in the civil and military services.^ 
After the suppression of the Rebellion of 1857, a large 
number of Muslims became suspects and the British officials 
treated them harshly. Earlier they worked in the offices and 
army. Now it became difficult, specially the British insistence 
1. Edwin T. Alkinson, Statistical, Descriptive and Historical Account 
of the North-Western Provinces of India, Vol. II, Part-I, Allahabad, 
1875, p. 116. 
2. Alfred Lyall, Asiatic Studies; Religious and Social, London, 1899, 
pp. 23-40 
on the knowledge of English language. The doors of many 
works virtually closed to Indians specially Muslims. Muslims 
hostility towards the British during the period added to their 
miseries. Consequently, educationally they became backward 
as they had reservation in adopting the modern system of 
education introduced by the British. Lord William Bentick, the 
Governor General had adopted a resolution on 7th March, 
1835 in favour of English education. This decision was 
welcomed by the Hindus as for them it was yet another new 
language to be learned. The Muslims felt dejected and 
lateron they submitted a resolution signed by some 8000 
maulvis and the people of Calcutta expressing their 
displeasure over the resolution, which in their opinion, was 
designed to convert the Indians specially Muslims to 
Christianity by encouraging the English language and 
western culture. Majority of the Muslims of North India under 
the influence of ulama were indifferent to learn English or 
send their children to Government run schools. To quote C.F. 
Andrews, "The Mohammadan Community in Delhi felt most 
keenly of all the impacts of the new learning. Though lavish 
Government scholarships were offered and free education 
was given, the best families in the city, however, refused 
to send their children to the schools.^ The Muslim community 
was however, apprehensive of the modern educational System 
and maintained a distance from the mission and Government 
schools. Muslim's apathy to the western education and 
science prior to 1857 should not be seen in isolation. Their 
reluctance to the modern education should be seen in the 
light of their past and system of education which provided 
Government positions and knowledge of religion to sooth 
their religious feelings which had been nurtured through the 
ulama since long. The abrogation of waqf laws on the private 
Muslims schools and misappropriation of the funds of these 
schools by the British officials further accentuated the anti-
British feelings among the Indian Muslims. Further, the 
Muslims saw the most vital threat to their religion by the 
activities of Christian Missionaries. This situation further 
worsened by the hostile Christian Missionary propaganda 
denunciation other religions specially Islam. Missionary and 
official attacks on the life and career of the Prophet made 
the ulama rigid against everything that was being introduced 
3. C.F. Andrews, Zakaullah of Delhi, Cambridge, 1929, p. 37. 
by the British.^ Thus, through the Great Rebellion of 1857, 
the Muslims in conjunction with the Hindus made a gallant 
attempt to restore the old medieval Indian order. They failed 
in their attempts. They were now more exposed to the 
challenges which demanded changes in almost all aspects 
of life.5 
After the suppression of the Rebellion, many ulama 
found themselves in seeking solace in promoting the 
traditional education {Quran and hadis) among the Muslims 
as it was the only avenue open to them. Thus, an small Arabi 
Maktab was established in Deoband by Haji Syed Abid 
Husain. Lateron, it flourished under the care of the ulama, 
majority of whom had participated in the Rebellion of 1857 
specially Maulana Qasim Nanautvi and Rashid Ahmad of 
Gangoh. Right from the establishment of the Deoband 
madrasa, the influence of Madrasa-i-Rahimiya of Delhi could 
be seen. The founding members of the Deoband madrasa 
upheld the tradition of Shah Waliullah in the curriculum of 
the madrasa. The ulama who were also reformist by nature, 
4. Aziz Ahmad. Islamic Modernism in India and Pakistan, (1857-1964), 
London, 1967, p. 25 (hereafter cited as Aziz Ahmad). 
5. Syed Masroor Ali Akhtar Hashmi, Muslim Response to Western 
Education, New Delhi, 1989, pp. 27-28. 
emphasized on the traditional system of education, adopting 
the syllabus of Dars-i-Nizamiyah and laid emphasis on the 
study of Quran, the hadis and the application of Shariat^. The 
founders of the Deoband madrasa realised that any aid from 
the Government would place the madrasa gradually under the 
partial or full control of the Government. The founders of the 
Deoband madrasa thus, made it a policy not to take any aid 
from the Government. It remained independent and survived 
on the support of the people of all classes as may be seen 
from chapter-1. The motive of the ulama behind this was the 
protection of religious and cultural identity of the Muslims. 
They, through this policy, kept the Government away from the 
internal affairs of the madrasa. In doing so the ulama of 
Deoband made the Dar-ul-ulum independent. It shows that 
the ulama of Deoband inspired by the Chishti Sufi saints, 
preferred to run the madrasa independently. The scheme as 
to how the madrasa was to be run, may be seen, from 
Maulana Qasim Nanautvi's eight principles which became the 
constitution of the madrasa later on. These founding 
6. Gregory C. Kozlowski, Muslim Endowments and Society in British 
India, Hyderabad, 1985, p. 66. 
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principles not only were concerned with academic excellence 
but it gave more impetus on moral upbringing. The madrasa 
also provided education, meals and books free to its 
students. As the number of students increased the madrasa 
was shifted to Jami Masjid where it functioned till 1875. The 
convocation (Jalsa-i-Dastarbandi) was held to broaden the 
scope of the madrasa in the same year. 
The founding members of the Deoband madrasa were not 
averse to the teachings of modern sciences but ironically 
they did not include it in the syllabus. They were of the view 
that this madrasa was basically for the religious studies and 
therefore, it should adhere to its basic principles. They were 
of the opinion that simultaneous education of traditional and 
modern, would jeopardise the quality of the traditional 
education and the students would neither acquire proficiency 
in either of them. Moreover, they thought that the priority 
must be on the teaching of Quran, hadis and other traditional 
sciences to the students in Dar-ul-ulum so that Islamic 
culture and religion could be protected. It may, however, be 
pointed out that the ulama of Deoband admirably synthesized 
the traditions of Madrasa-i-Rahimiya which had specialized 
in manqulat, studies of Quran and hadis. It also absorbed 
the qualities of Firangi Mahal of Lucknow and the speciality 
of Khairabad madrasa which was prominent in imparting education 
in maaqulat, the rational studies of Law, Logic and 
Philosophy.^ 
The foundation of madrasa at Deoband and its ideological 
thrust centred round religion and interpretation of Islam in 
the light of Quran and hadis. In a way the founders followed 
the line of 13th century scholar Ibn-i-Taimiya who greatly 
inspired their near mentors Shah Waiiullah and his successors. 
Ideologically the ulama of Deoband criticized innovations and 
favoured interpretation of Quran and hadis. Paradoxically while 
the ulama of Deoband favoured ijtihad, they opposed Syed 
Ahmad Khan's efforts, who, pursuing this very tenet was 
advocating for modern education. The ulama of Deoband did 
not approve the ideology of Sir Syed Ahmad Khan when the 
latter launched a campaign among the Muslims for promotion 
of Scientific modern education on western line. Thus, for a time 
being the reformist and modernist Syed Ahmad Khan and 
7. Syed Mahbub Rlzvi, Dar-ul-ulum Deoband ki Taalimi Khususiyat, 
Deoband, (n.d.) pp. 94-95. 
10 
the ulama of Deoband maintained a hostile distance despite 
Maulana Qasim Nanautvi's moderation. Maulana Qasim's 
attitude towards Sir Syed, considerably reduced tensions 
between the two great seat of learnings. 
In the field of social and cultural development the 
ideologues of Deoband played an important role within the 
constrain of their outlook. A number of madrasas sprang up 
in different parts of the country which became the source of 
sustenance to the decaying Muslim society. It may be admitted 
that the pace of modernism did not affect them and the 
products of the madrasa remained medieval in their out look 
and ideology. Yet a silver lining in the reform of Muslim 
society through encouragement of widow re-marriages, 
preaching for giving the share of the women/daughters in the 
patrimony and clear concept of nationalism are some 
remarkable acts which flowed from the Deoband madrasa. To 
what extent the ulama of Deoband were inspired in this 
direction by Ram Mohan Roy's Movement is difficult to say. 
In preaching for equality and social justice to the women, 
the ulama of Deoband derived inspiration from Quran and 
hadis. Hence this appeal was more convincing to the Muslim 
masses. 
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In religious affairs, the ulama of Deoband specially 
Maulana Qasim Nanautvi was quite sensitive. He disbelieved 
in the Christian ideology preached by the Christian Missionaries 
or the anti-Islam propaganda launched by Dayanand Saraswati 
and his coteries. True to his faith, Maulana Qasim Nanautvi 
held debates with them, repudiating their allegations against 
Islam. Interestingly all these debates proliferated in the post-
rebellion period and encouraged by the British bureaucracy. 
Dragging of Dayanand and Qasim Nanautvi to the sinister 
religious debates, great harm to the age old Hindu-Muslim 
tolerant society was done. While the religious leaders of the 
two communities debated, gradually the Christian missionaries 
who were in the initial stage, part of the debate, disappeared 
from the scene. Such confrontation served the purpose of the 
British interest whose stay in India became possible for a 
longer period due to the growing communal divide as is too 
well known as may be seen from chapter-ll. Deoband's 
religious idealism also led them to conflict with the Shias and 
Qadiyanis and later on they became target of criticism of the 
ulama of Bareilly. Politically, Deoband had a clear ideology 
having no truck with the British. Politically Deoband and 
12 
Aljgarh professed different outlooks. As the founders of the 
Deoband madrasa had no faith in the British, the founder of 
M.A.O. College preached for trust in them for the sake of 
progress of the Muslims. In 1910, the two corners of the same 
stream came closer on the issue of social, cultural and 
educational uplift of the community. 
The chapter-Ill deals with the growth of Deoband and 
its impact on Muslim community through the establishment 
of other madrasas in different parts of India. It also deals 
with the objectives of Dar-ul-ulum Deoband and its extent of 
influence. The growth and development of Deoband madrasa 
through the public contributions made it more efficient 
academically and more democratic in political attitude. 
Apprehending that any financial assistance from the British 
Government would lead to Government's interferences in the 
independent working of the madrasa, the founders from the 
very beginning laid the policy of running the institution 
through public contributions. With this policy, the founders 
of the madrasa, created an educational movement with a 
select body of dedicated, selfless and scholarly people. Even 
the contributors to the madrasa fund, in course of time, and 
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seeing the selfless dedicated and devoted people, began to 
feel a sense of attachment to the madrasa as may be seen 
from chapter-Ill. 
On the political front, the Deoband madrasa had played 
a very important and revolutionary role for the freedom of 
India. Its ulama like Maulana Mahmud Hasan, Ubaidullah 
Sindhi and Husain Ahamd Madni, though, engaged in 
religious teachings plunged into political activities extending 
full support to the Indian National Congress as may be seen 
from chapter-IV. It may be pointed out that earlier, the ulama 
of Deoband specially Rashid Ahmad Gangohi had taken a 
serious note of Sir Syed Ahmad Khan's loyalism to the 
British and his religious out look. Rashid Ahmad declared his 
total disassociation from Sir Syed and gave a ruling that 
Muslims should favour the Indian National Congress and the 
Hindus in the struggle for freedom movement for attaining 
freedom provided it did not come into clash v\^ ith the 
principles of Islam.' Rashid Ahmad in his anti-British stand 
ruled the wearing of a cross or a topi to be sinful.' The 
8. Hafeez Malik, Muslim Natioinalism in India and Pakistan, 
Washington, 1963, p. 196. 
9. Peter Hardy, The Muslims of British India, Cambridge, 1972, p. 171. 
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political role played by the ulama of Deoband in the freedom 
struggle reached at its height under the leadership of Maulana 
Mahmud Hasan, who had been even accused by a section 
of the ulama in Deoband, for unnecessarily dragging the 
institution in the whirlpool of the national politics. Under this 
stituation, Mahmud Hasan was supposed to have said, "Those 
who wished to acquire religious academic excellence, I would 
not come in their way but I am for the cause of which my 
revered teachers had established this institution".^" Admit-
tedly, Maulana Mahmud Hasan's views were not wholly 
welcomed by a strong group of ulama in Deoband. The 
Maulana decided with the support of some of his close 
associates specially Maulana Ubaidullah Sindhi and Husain 
Ahmad Madni to pursue his national and revolutionary 
ideology. The ulama of Deoband with some exceptions, as 
transpires, later on endorsed Mahmud Hasan's views. The 
contribution of Deoband in National politics is however, marked 
essentially in the form of individual efforts like that of 
Mahmud Hasan, Ubaidullah Sindhi and Husain Ahmad Madni. 
10. Syed Mahbub Rizvi, Tarikh-i-Deoband, Vol. 1, Deoband, 1977, 
p. 44. 
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Surprisingly, the political affiliation and involvement of its 
ulama could not have affected the academic excellence of 
this great seat of learning. 
The political developments in India forced Mahmud 
Hasan to take an active part in the National politics. Earlier, 
it was on the behest of Rashid Ahmad of Gangoh that the 
ulama of Deoband had joined the Indian National Congress. 
The political development at home and outside India 
provoked Mahmud Hasan to seek help from Afghanistan and 
Turkey in order to keep the British out from India but 
unfortunately his plan did not materialise and he had to face 
serious punishment through exile and imprisonment at Malta 
as may be seen from chapter-IV. Though weak and ailing, 
the spirit of Maulana's nationalism could not be suppressed 
by the British, as he, on coming to India again involved 
himself in politics. But his poor health did not allow him to 
take an active part as he wished. The unfortunate death of 
Mahmud Hasan was a great shock to the ulama of Deoband 
as by now, majority of them, had thrown their lot to the 
freedom struggle of India. Similarly Ubaidullah Sindhi, a 
newly convert to Islam who joined as a pupil of Mahmud 
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Hasan and served as a teacher in Deoband madrasa became 
very close a confidant of the Maulana. He was a 
revolutionary, both in religious out-look and politics. He is 
supposed to have founded the Jamiat-ul-Ansar, which was 
apparently an old boys association of Deoband but secretly 
it was established for political purposes. Ubaidullah on the 
advice of Mahmud Hasan went to Afghanistan and devised 
a plan to oust the British from India. He is remembered for 
the establishment of Provisional Government in Afghanistan 
of which he was a Home-Minister, Mahendra Pratap was its 
President and Maulana Barkatullah was its Prime Minister. 
Earlier Ubaidullah Sindhi had founded a semi-military, 
economic and political organisation namely Jun-ud-ullah for 
the economic betterment of the Muslims. For the fulfilment 
of his political objectives, Sindhi toured many countries like 
Germany, Egypt and Russia but he did not get any success. 
Husain Ahmad Madni too had contributed richly to the 
freedom struggle and foundation of a secular India as may 
be seen from chapter-IV. This shows the political maturity and 
nationalist sentiments of Deoband's ulama, who, by their 
heart and soul were engaged in the movement to keep the 
British out from India. 
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Chapter-V reflects the religious ideology of the ulama 
of Deoband and their controversy with other group of Sunni 
ulama, Shias and Ahmadiyas which gained momentum during 
the period of our study, partly due to the situation created 
by the British for their ulterior motives. The ulama of 
Deoband who strongly believe in mysticism (Tasawwuf) allied 
chiefly to the Chishtiya. Naqshbandiya, Qadriya and 
Sohrawardiya orders. The ulama of Deoband seems very 
close to the ulama of Firangi Mahal in the veneration of Sufis. 
Unlike the Wahabis, they believed in the physical survival 
of the Prophet and saints after their deaths and in the 
immobilities of their bodies as well as their souls. On the 
finality of the Prophet they held the views that it had three 
folds - in rank, in chronology and in space.^^ 
The Sunni Muslims due to British diplomacy originating 
from the second half of the 19th century were divided into 
two rival factions-Barelwis and Deobandis. The chapter-V 
traces the origin of the Shias and the cause of differences 
with the Sunnis and the position taken by the Deobandi 
11. M. Tayyab Qasmi, Ulama-i-Deoband ka Dini Rukh aur Masliki Mizaj, 
Deoband, (n.d.), pp. 117, 129-31. Also See. Aziz Ahmad, 
pp. 107-8. 
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ulama. The writings of the ulama of Deoband on Shias were 
naturally not welcomed by the Shia community in India. 
Consequently, Shia and Deoband schools drifted away from 
one another and wasted their energy in producing literature 
to prove the superior nature of their sects and defended 
their religious outlooks. The growth of differences between 
Maulana Ahmad Raza Khan and the Deoband's ulama 
naturally weakened the Muslims solidarity. Not only that, to 
further divide the Muslim community of North India, the 
British diplomacy succeeded in pampering a section of Sunni 
Muslim in Punjab to preach and propagate a new ideology 
within the frame work of Islam but departing from the basic 
faith on Prophethood. The new faith thus emerged at Qadian 
in Punjab under the leadership of Mirza Ghulam Ahmad. This 
sect was supported by the British through land grants, award 
of scholarship for higher education in England. 
Thus, the British diplomacy not only widened the gulf 
between the Muslims but it also increased the religious 
differences between the Hindus and Muslims in the first 
quarter of the 20th century especially when the British 
diplomacy struck another success by weaning away a section 
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of Muslim elites who were commanded to lay the foundation 
of Muslim League in 1906. However, the seed of tolerance 
and secular ideas which the Deoband ulama had sown in 
Deoband was transformed into an anti-communal ideology. In 
the 20th century until India became independent, the 
contributions of Deoband ulama had been great. 
CHAPTCR-I 
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FOUNDATION OF D A R - U L - U L U M D E O B A N D 
The Muslim community found itself shattered after the 
events of 1857. Some of the ulama concentrated in seeking 
solace in promoting t radi t ional educat ion. They thought that the 
community 's future could only be protected through an 
organised tradi t ional educat ion with emphasis on the Quran 
and hadis/' Thus an smal l , Arabic Madrasa was founded at 
Deoband.2 The guiding spir i t behind the establ ishment of the 
madrasa was Haji Syed Abid Husain, who at f i rst thought , to 
establ ish a rel igious madrasa and started col lect ing money for 
1. For different views, see Muhammad Miyan, Ulama-i-Hind ka Shandar 
Maazi, Delhi, 1960, vol. IV, pp. 95-97 where he argues that Maulana 
Rashid Ahmad of Gangoh declared India as Dar-ul-Harb after the 
rebellion of 1857. Also See, Barbara D. Metcalf, Islamic Revival 
in British India, Deoband, (1860-1900), New Jersey, 1982, p. 87n. 
Metcalf, however, disagrees on the basis that she did not find any 
such fatwa in Rashid Ahmad Fatawa [hereafter cited as Metcalf]. 
2. Imdad Sabri writes that when Syed Ahmad of Raibareilly arrived 
at Deoband, he predicted that from this land learning would spread 
throughout the world like the light of the sun. Firangion ka Jaal, 
Delhi, 1949, p. 177. 
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the same.^ Men of Deoband like Maulana Mahtab All, Maulana 
Fazlur Rehman,* Maulana Zulfiquar Ali^ and other supported 
this venture and contr ibuted much to the promot ion of 
t radi t ional learning in the madrasa. How far Maulana Muhammad 
Qasim was involved at this stage is di f f icult to say. Though 
he was sett led at Deoband, most of his days at that t ime, 
were spent at Meerut where he was employed. 
Haji Abid Husain having had col lected a considerable 
amount of money through the generosity of people for the 
madrasa, yet, he had to face many problems. Such as, how 
the madrasa should be establ ished and what should be its 
3. S.M. Ikram, Indian Muslims and Partition of India, New Delhi, 1995, 
p. 115 (hereafter cited as Ikram). 
4. Maulana Fazlur Rehman was born in Deoband. He got early 
education at Delhi Arabic College from Maulana Mamluk Ali. He 
became Deputy Inspector In the Education Department. He was a 
disciple {Murid) of Maulana Rashid Ahmad of Gangoh. He died in 
1325 A.H./1908 A.D. 
5. Maulana Zulfiquar All was bom at Deoband In 1247-A.H/1831 A.D. 
He got his education at Delhi from Maulana Mamluk All and other ulama 
of Delhi. After acquiring education he started teaching at the Barellly 
College and later on became Inspector of Schools. He died in 1904A.D. 
See for details, Maulana Mufti Zaflruddin, Mashahir Ulama-i-Darul-
ulum Deoband, Deoband, 1980, pp. 13-15. 
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sy l labus? In order to solve th^se problems he wrote a detai led 
letter to Maulana Qasim and urged him to act as a teacher." 
In response to this Maulana Qasim sent Mulla Mahmood to 
Deoband. The ulama and flther learned men of Deoband 
ass«vt\b\«^ a\ \%\e Chatta mOsque KKK DaGbaix'i ao.«i la \ ' l K^.t 
foundat ion of a madrasa on 21 May, 1866 and named it as: 
Is lamic Arabic Madrasa.^ The teaching of madrasa was started 
wi th the help of Mulla Mahmood and Mahmud Hasan from 30 
May, 1866." it may be pointed out that the small number of 
students (only 21) in the f irst year had the pr iv i lege of being 
taught by learned scholars l ike Maulana Muhammad Yaqub, 
Maulana Syed Ahmad Dehlvi and others. Soon a large number 
of students from Banaras, Punjab, Kabul, Bengal. Sindh and 
Delhi began to come to this madrasa for educat ion . ' Maulana 
6. Ikram, p. 116. 
7. Maulana Zafiruddin Miftahi, Darul-ulum Deoband, A brief account 
of its establishment, bacl<gtound and aims (tr) Atiq. A. SIddiqui, 
Deoband (n.d.) p. 14. 
8. Firangion Ka Jaal, p. 177 refers to the appointment of Mulla 
Mahmood as first mudarris (teacher) of the madrasa. Subsequently. 
21 students were admitted to the madrasa. 
9. Firangion ka Jaal., p. 177. 
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Qasim's participation in the inaugural function of the madrasa 
is not clear, as, there is no reference about it but an appeal 
distributed soon after the foundation, the name of Maulana 
Qasim appears just after Haji Syed Abid Husian. It may thus 
be construed that a correspondence between Haji Abid Husian 
and Maulana Qasim was taking place during this period. In one 
of his letters Maulana Qasim had urged the need to establish 
a madrasa to impart traditional education i.e. Quran, hadis and 
Fiqh (jurisprudence) with modern education and science.^" It 
seems that Maulana Qasim right from the beginning, was not 
against imparting modern education and sciences. 
The main characteristics of this madrasa was its independent 
character. From the very beginning the founders of the madrasa 
enunciated the policy of not accepting any help from the 
government. An appeal was published urging the Muslims to 
contribute liberally to the madrasa. The madrasa was to be run with 
the cooperation and assistance of the people. General consensus 
10. Manazir Ahsan Gilani, Sawaneh Qasmi, Deoband, 1955, Vol. II, 
p. 233. (hereafter cited as Sawaneh). 
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of the committee on vital issues was considered essential and 
therefore, the shura (Executive Committee) of Deoband came into 
existence.^^ Maulana Qasim was entrusted with the respons ib i l i ty 
by the shura, to make the outline of the constitution of the madrasa. 
He thus laid down the following guidelines: 
1. An important clause was that the authorities of the madrasa 
should always take utmost interest in raising more and more funds 
from the public. Other people should also be exhorted to make 
efforts for constant increase in public donations. The well-wishers 
of the madrasa should never forget this obligation of theirs. 
2. Constant and serious endeavours should be made towards a 
permanent and decent boarding arrangement for the students. 
3. The shura responsible for the management of madrasa should be 
devoted to its cause. Rigidity of views should be avoided. One 
should never try to manoeuver to impose his opinion upon others. 
God forbid; the foundation of madrasa will be shaken when the 
shura or its members should become intolerant. The muhtamim 
(the highest administrative authority) is bound to seek counsel in 
all advisable matters. Outsiders, who entertain a feeling of goodwill 
towards the madrasa and have experience and intelligence should 
also be given an opportunity for constructive suggestions. 
4. It is essential that the teachers of the madrasa should 
also have an eye on wordly affairs; they should not 
11. According to Imadad Sabri, the early shura, consisted of Maulana 
Qasim, Hajl Abid Husain, Maulvi Mahtab AM, Maulana Zulfiqar Ali, 
Maulvi Fazlur Rehman, Munshi Fazle-Haq and Shaikh Nihal 
Ahmad, Maulvi Mahtab was later on replaced in 1290-A.H./ 1873 
A.D. by Maulana Rashid Ahmad Gangohi, p.178. 
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entertain conceit and be disrespectful to others. It will 
be a bad day for the madrasa when such a situation 
arises. 
5. The curriculum and method of instructions, as already 
proposed or afterwards agreed upon by mutual 
consultations, should be strictly followed. Otherwise this 
madrasa will not flourish, and, if it happens, it will not 
serve the purpose. 
6. So long as the madrasa does not have a regular and 
definite source of income, it will continue to exist, 
provided that there is an honest reliance on the faith and 
in the mercy and compassion of Allah. 
7. The indulgence of government and rich persons is also 
harmful. 
8. The donations from persons who want to remain unknown, 
I believe, would be a source of barakat (prosperity). Their 
sincerity seems to be a more permanent means of income." 
The founding principles of the Deoband school stressed 
that the school must seek financial support from all classes 
of Muslim community and not only from princes and big 
landlords and rich persons. In this way the founders of the 
madrasa considered that it would remain independent of 
12. Maulana Muhammad Tayyab, Azad-i-Hindustan ka Khamosh Rahrtuma 
Dar-ul-ulum Deoband, Deoband, 1957, pp. 9-11.See also Syed 
Mahbub Rizvi, Tarikh-i-Deoband, vol. I, Deoband, 1952, pp. 153-
54 [hereafter cited as Rizvi]. 
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financial influence and free to carry its mission of Islamic 
instruction to the community as a whole . " 
The objectives of Dar-ul-ulum Deoband as envisaged by its 
founders were to renew and establish contact between the ulama 
and the muslims, and to re-orientate the community to its original 
cultural and religious identity.^^ 
It is important to note that among the objectives of 
Deoband madrasa, as laid down by its founders, it was also 
aimed at to avoid aristocratic and despotic ways and to work 
through cooperation and cultural consultations to set an 
example of democrat ic and republ ican method of 
administration.^* 
Maulana Qasim was of the opinion that the students of 
the madrasa should be served in such a manner that they 
should not only get the sanad (degree) from the madrasa but 
13. Gail MInault, The Khilafat Movement (Religious Sysmbolism and 
Political Mobilization in India). Delhi, 1982, pp. 25-26. 
14. Mushlrul Hasan, NationalisrP and Communal Politics in India, 
(1885-1930), New Delhi, 1991, p. 149. 
15. B.N. Pandey, (ed.) The C&ntenary History of Indian National 
Congress, New Delhi, 1985, PP. 285-86. 
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they should also serve the whole community with their acumen 
and intellect. 
Haji Abid Husain administered the madrasa of Deoband 
that was founded at Chatta Masjid till 1872 when he was 
replaced by Maulana Rafiuddin as Muhtamim by Majlis-i-
Shura.''^ The ground on which Haji Abid Husain was replaced 
is not known; however, he was taking all interest in the affairs 
of madrasa. The Arabic madrasa, on acount of growing number 
of students was later on shifted to Jami Masjid by mutual 
agreement where it functioned ti l l 1875. Maulana Qasim wanted 
to broaden the scope of Arabi madrasa to a University level 
and gave the proposal to shift the madrasa to the new site 
of land purchased in the name of Haji Abid Husain; but it was 
outrightly rejected by Haji Sahab as he was not at all happy 
with the proposal of Maulana Qasim. He was of the view that 
the Arabic madrasa must be confined to a religious seminary. 
But, finally Muhammad Qasim announced that there would be 
16. Metcalf says that Maulana Rafiuddin administered the madrasa 
from 1872 to 1889 and formalized Maulana Qasim's guidelines for 
the institution, p. 96. 
2S 
a new building despite opposition of Haji Abid Husain who had 
the support of people of the town in this venture. Since the 
local populace would not dare to say anything before 
Muhammad Qasim keeping his stature in mindJ^ Muhammad 
Qasim had in his mind that once the announcement was made 
Haji Abid Husain would agree to the policy of shifting the 
madrasa, but Haji Abid Husain cried out in shock and retired 
to Chatta Masjid. Muhammad Qasim followed him there, 
touched his feet with his hands and said to him, "You are our 
elder, and you can't leave us, nor we can afford to leave you".'* 
Both wept and finally Haji Abid Husain agreed to attend the 
ceremony. 
The annual convocation {Jalsa-i-Dastarbandi) was to be 
held in 1874-75AD. The certificates were to be distributed to 
the students by Maulana Ahmad AM Saharanpuri. It was 
decided in the Jalsa-i-Dastarbandi that the foundation of the 
17. Muhammad Tayyab Qasmi, Darululum Deoband ki Sad Saa/a 
Zindagi, Deoband, 1968 p. 92. 
18. Sawaneh, Vol. I, p. 228. 
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building of the proposed Dar-ul-ulum is to be laid by Maulana 
Ahmad AM of Saharanpur. Thus, the first stone of foundation 
was laid by Maulana Ahmad Ali Saharanpuri followed by Haji 
Abid Husain, Maulana Qasim, Maulana Rashid Ahmad of 
Gangoh and Maulana Wlazhar Nanautvi. The bunding was 
completed in 1293 A.H./1876-77,^» and thereafter, gradually a 
number of buildings and halls for different faculties and 
departments were added. The impressive gateway of the 
campus called Bab-al-Zahir was named after its builder, the 
ex- King, Zahir Shah of Afganistan." Though Maulana Qasim 
was taking all interest in the affairs of the madrasa, he 
continued to earn his livelihood by serving the Press til l 1875. 
Maulana Qasim neither accepted any post in the Dar-ul-ulum 
nor he rendered his services as a regular teacher but he did 
hold the post of Sarparast (patron) until his death in 1880. 
Moreover, his influence on the madrasa was less as a teacher 
than as an administrator.^^ 
19. Sawaneh, vol. II, p. 322. 
20. Z.A. Desai, Centre of Islamic Learnings in India, New Delhi, 1978. p. 19. 
21. MInault, op.cit, p. 25. 
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(i) Curriculum and Departments: 
Maulana Qasim delivered a speech on the occasion of the 
first convocation {Jalsa-i-Dastarbandi) of Dar-ul-ulum, Deoband in 
1874-75 where he is reported to have said: 
1. It is unknown to informed persons that the ancient 
discipline never, not even in the former days of Sultans, 
enjoyed the generous patronage on a large scale that the 
modern sciences are now receiving through the increasing 
number of government institutions. 
2. There is no doubt that Islamic sciences have declined 
tremendously. 
3. In such circumstances, common people thought it unwise 
to set up institutions for modern learnings. 
4. It was considered proper and essential to pay attention 
mainly to Ulum-i-Naqli (traditional sciences) together with 
those aspects of training which are helpful in acquiring 
ability to learn current sciences. 
5. It is harmful and beyond the capacity of students to be trained 
simultaneously in diversified and too many disciplines.^^ 
22. Sawaneh, vol. II, pp. 279-83, Also cited in Z.H. Faruqui, The 
Deoband School and the Demand for Pakistan, Bombay, 1963, 
p. 30 (hereater cited as Faruqui). 
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In the latter half of the 19th century, the ulama of Firangi 
Mahal had attained a great reputation. Firangi Mahal had 
emerged as a great seat of learning, especially for its broad-
based Dars-i-Nizami which with some modifications was 
accepted by Deoband under the same name. 
Here it may be pointed out that the Dars-i-Nizami was 
originally conceived by Mulla Qutbuddin" of Sihali (Barabanki) 
during the reign of Aurangzeb by way of reform of the 
education in the madrasas. The need to review the Dars-i-
Nizami was felt by Mulla Nizamuddin^^ because the early 
medieval madrasa education in India lacked a uniform syllabus. 
Each maktab and madrasa had books for the students on 
languages, tafsir, hadis, logic etc. Ferozeshah Tughlaq seems 
to have broadened the scope of education by introducing arts 
and crafts." After Ferozeshah, the syllabus was further revised 
23. For life and career see Mir Ghulam Ali Azad Bilgrami, Maasir-ul-Klram, 
Agra 1910, pp. 209-10. Mufti Muhammad Raza Ansari, Bani-i-Dars-i-
Nizami, Aligarh, 1973, pp. 19-50. 
24. He was the son of Mulla Qutbuddin, For career see, Maasir-ul-Kiram, 
pp. 220-24; Bani-i-Dars-i-Nizami, pp. 59-62. 
25. Abdul Qadir Badayuni, Muntakhab-ut-Tawarikh (tr.) George, S.A. 
Ranking, reprint, Delhi, 1973, Vol.1, p. 250. 
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and books in Theology, Jurisprudence, Mysticism, Grammar, 
Rhetoric and Logic were added. Now greater emphasis was laid 
on jurisprudence and its application.^^ 
During the reign of Akbar, the syllabus was revised under 
the guidance of Fathullah Shirazi. To quote Ain, ^Every student 
was to read the books on Morals, Arithmetic, the Notation 
peculiar to Arithmetic, Agriculture, Mensuration, Geometry, 
Astronomy, Physiogonomy, Household affairs, the Rule of 
Government, Riyazi, lllahi Sciences and History'. For the 
students of Sanskrit, learning of Grammar, Niya-i-Bedanta, and 
Patanjali were compulsory." 
Fathullah's syllabus remained in use until Aurangzeb's 
reign when more emphasis was given on theological sciences. 
Naturally the syllabi prevalent in the madrasas became very 
cumbersome. Realising the problem, Mulla Qutbuddin of Sihali 
reduced the number of books." The syllabus was further 
26. Aziz Ahmad, Intellectual History of Islam in India, Edinburg, 1969, 
p. 56. 
27. Abu! Fazl. Ain-i-Abkari (tr.) Blochmann vol. I., Calcutta, 1977, pp. 
288-89. 
28. Bani Dars-i-Nizami, pp. 261-62. 
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revised by his son Mulla Nizamuddin by selecting only one of 
the best books for each subject. Serf (conjunction), Nahw 
(syntax), Mantiq (Logic) Rhetoric, Fiqh (Jurisprudence), Usul-i-
fiqh (principles of jurisprudence), Kalam (dialection) Tafsir 
(commentary on Quran), and Hadis (tradit ions)." Mulla 
Nizamuddin included the works of some of the eminent Indian 
scholars in the syllabus departing from the usual practice. After 
Mulla Nizamuddin his son Mulla Abdul AM, further broadened 
the Dars-i-Nizami by including Music.3° 
The Dars-i-Nizami was largely adopted by the madrasa in 
North India. Upon the foundation of Deoband, the Dars-i-Nizami 
was adopted in the madrasa. But the syllabi prescribed for the 
students indicate that considerable changes had taken place 
over the years. The syllabi of the Darul-ul-ulum Deoband had 
the following courses: 
29. Intezamullah shihabi, Muslim system of education under the later 
Mughals, cited In the Freedom Movement, vol. II, pt. 1, Karachi, 1960, 
p. 177. 
30. Shibli, Maqalat-i-Shibli, vol. Ill, Azamgarh, 1955, p. 124. 
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Grammar, Etymology and Syntax 
Prosody 
Rhetoric 
Arabic Literature 
History 
(There was no book on Indian History) 
Biography of the Prophet 
Polemical Science 
(llm-i-Munazra) 
Logic 
Philosophy 
Arithmetic and Astronomy 
Medicine (Tibb-i-Unani) 
Dogmatic Theology 
Jurisprudence 
The Science of Jurisprudence 
(Usul-i-Fiqh) 
The Science of Dividing the 
Inheritence (llm-i-Faraiz) 
Hadis 
The Science of Prophetic 
Tradition (Usul-i-Had/s) 
Quran Exegies (Tafsir) 
The Science of Quranic Exegies 
(Usul-i-Tafseer) 
Thirteen books 
One book 
Three books 
Six books 
Two books 
One book 
One book 
Eleven books 
Four books 
Four books 
Five Books 
Three books 
Five books 
Five books 
One book 
Eleven books 
One book 
Three books 
One book 
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Dar-u l -u lum, Deoband had also paid great at tent ion on the 
reading of Quran, elementary Diniyat, b iographies of the 
Prophet, Urdu language, Ari thmetic, Hindi and the Geography 
of the Dist r ic t . Ironical ly, Dar-ul-ulum, Deoband did not 
introduce into its sy l labi , the teaching of Engl ish language and 
Modern Sciences. '^ Shah Wal iu l lah 's book, Hujjatul-la-hil-
Baligha a lso did not f ind place in the curr iculum of Dar-ul-ulum, 
Deoband.^^ As the madrasa developed, it had clear demarcation 
of var ious categor ies of students. The Arabic c lasses had been 
set apart. Simi lar ly Qirat and Tajweed had a separate section 
where the students were given special instruct ions in the 
rec i ta t ion of Quran with correct pronunciat ion. There were 
separate c lasses for Persian and Mathematics. The classes 
31. Mushir U. Haq, Muslim Politics in Modern India, (1857-1947). 
Meerut, 1970, pp. 20-21. For Dar-ul-ulum, Deoband's curriculum 
in detail with the title of every book, see FaruquI, pp. 33-35. 
32. M. Akhlaq Ahmad, Traditional Education among Muslims. Delhi, 
1985, pp. 72-73. For different views see. Hakim Anis Ahmad, 
Introduction to Mahmud Ahmad Barkati's, Shah Waliullah aur unka 
khandan, Lahore, 1976. p. 12. where he argues that Hujjatullahil-
Baligha found place in the curriculum of Deoband in the early 
decades of the 20th century and its introduction was not only 
welcomed but many teachers also showed interest in teaching it. 
36 
for memorising Quran by heart were also being held separately. 
As the Christian Missionaries accelerated their propaganda 
against Islam and religious debates gained momentum, it was 
felt necessary to have a special department for preparing 
students to face the challenges and onslaught on Islam by 
Christian missionaries, Maulana Qasim played an important 
role in this regard.'^ 
( i i) Foundation of Dar-ul-uium Library: 
Any educational institution would remain incomplete 
without a good Library, with adequate number of books in the 
subjects taught. The founders of Deoband madrasa realised 
this delicate problem fully well. Hence, they began to work to 
establish a good Library at Deoband. An appeal was circulated 
in this connection in 1868 to all leading printing Presses 
publishing books on Islam, Arabic Persian and Urdu literature 
to donate Journals, Magazines, Newspapers and Books to the 
Darululum Library, Deoband. The Darululum Deoband received 
33. Firangion Ka Jaal, pp. 184-186. 
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a large number of valuable books. The proceedings of Deoband 
madrasa indicate that the main donors to the library of 
Deoband were, Abid Husain, Rais Jaunpur, Maulana Sikandar 
AM of Khalispur, Kr. Latafat Ali Khan, Rais, Saadabad, Shah 
Ehsanullah, Rais Ghazipur, Maulvi Nizamuddin, Rais 
Machlishahar, and Muhammad Jamal, etc.^^ In 1911.A.D. the 
Libraries of Moulvi Muhammad Vakil Ahmad of Sikandarpur and 
Muhammad Jamaluddin were included in the main Library of 
Darululum Deoband according to the donor's wishes. These two 
libraries had a number of manuscripts and printed rare books 
which were secured by Deoband.^^ There were many other 
donors. The Library building was expanded in 1917A.D. by the 
donation of Nawab Yusuf Ali Khan of Rampur. It was further 
expanded through the donations of Rahmatullah Sahib of 
Khurja and Shaikh Ziaul Haq of Rajpur.^^ 
Donations of books to the Library was a continuous 
process. Among the important contributors were Maulvi Ahmad 
34. Firangion ka Jaal, p. 187. 
35. Rudad, Dar-ul-ulum, Deoband, 1911 A.D. p. 34. 
36. Rudad. Dar-ul-ulum Deoband, 1917 A.D. p. 25. 
38 
Hasan, Mohammad Ishaq, Syed Sadiq Husain, Maulvi Ataul 
Haq, Maulvi Hafiz Waliuddin, Maulana Asharf AM Thanvi, Qazi 
Abdul Baqi, Ghulam Muhammad, Shamsul Haq, and many 
others. Interestingly the addresses of the donors indicate that 
* 
many belonged to the far flung areas such as Hyderabad, 
Maligaon and Sind etc.^ ^ 
At that time the Nawal Kishore Press, Lucknow was one 
of the most outstanding Presses in North India which published 
books not only in Urdu, Persian literature but also on religions 
specially Islam. The owner of the Press, Munshi Nawal 
Kishore, himself a well-read person in Urdu, Persian and 
Arabic, took special care in publishing Quran, Tafseer, Hadis 
and Fiqh books. He responded to the appeal generously and 
contributed a large number of books on various subjects to 
enrich the library at Deoband. Besides, he very generously 
agreed to supply copies of journals, newspapers and other 
periodicals published by his Press, a promise which he kept 
faithfully for a long time. The editor and owner of weekly Urdu 
37. Firangion ka Jaal, p. 187. 
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Newspapers like 'Noor-ul-Anwar.^'Kanpur, and Najmul Akhbar, 
Meerut, sent their journals to the Library of Darululum 
Deoband regularly.' 'Umar Singh of Budhana^"owner of 'Safeer-
i-Budhana', responding to the appeal from Deoband began to 
send his newspaper to the Deoband Library, regularly.^^ 
The books donated to Deoband library were estimated to 
be 50,000 in 1942, at present it exceeds over 2 lakhs. The 
books available in the Library may be divided into three parts: 
1. The books specially kept apart for the use of students 
who used it as borrowers. 
2. The books which were meant for teaching. These books 
were specially used by the teachers of Darululum, 
Deoband. 
38. Noor-ul-Anwar was printed in Matba-i-Nizami, Kanpur by 
Munshi Abdul Rehman. 
39. Sawaneh, Vol. II, pp. 315-316. 
40. Budhana, a tehsil in Muzaffarnagar district, stands on the 
right bank of the Hindan River at a distance of nineteen miles 
from Muzaffarnagar. See, H.R. Nevill, District Gazetteer, 
Muzaffarnagar, Allahabad, 1903, p. 234. 
41. Sawaneh, vol. II. p. 316. 
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3. The manuscripts which were very rare and valuable, 
special care was made for its preservation. These were 
not allowed for consultation outside the Library.^^ 
It is interesting to note that the Darululum had also the 
provision of imparting teaching in Sanskrit. Regular Sanskrit 
Classes seems to have started from 1923 A.D. Maulvi Abu 
Rahmat Hasan of Meerut was the first Sanskrit teacher. 
Subsequently Ghulam Muhammad of Sitapur was appointed in 
1924 A.D. to strengthen the teaching of Sanskrit language and 
Bhasha. Among the Sanskrit teachers Dr. Ghulam who earned 
a reputation for popularising the teaching of Sanskrit language 
at Deoband. It is estimated that over hundred students were 
learning Sanskrit.^^ It may be pointed out that the idea of 
promotion of learning Sanskrit language was perhaps given by 
Maulana Qasim Nanautvi in view of the increasing anti-Islamic 
propaganda by the Arya Samaj propagandist. 
The founders of Darululum Deoband also took interest in 
founding a separate home for the orphans. This home was known 
42. Firangion Ka Jaal, p. 188. 
43. Ibid, p. 189. 
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as 'Bachchon ka Ghar'. In this home the orphans received 
protection and attention by the teachers and the muhtamim of the 
madrasa. They were also given instructions like other students. In 
the beginning students from India and abroad were admitted. Later 
on the number of Indian children declined. However, at the time 
of publication of Firangion ka Jaal (1949) foreign students were 
receiving attention in Bachchon ka Ghar.** 
(Hi) Ulama of Deoband on Education: 
The ulama of Deoband were conscious of the historical past 
of the Muslim community. They very well realised that during the 
medieval period, the middle class Muslims secured jobs under the 
then Government after acquiring education in the Arabic institutions. 
These institutions had a high standard of syllabi which included 
invariably Persian and Arabic. During the Mughals and East India 
Company's rules, the official and court language had been Persian. 
Hence these Arabic institutions continued to be the training of the 
Middle Class Indian Muslim where they obtained education in Arabic 
44. Firangion Ka Jaal, p. 186.. 
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and Persian. After completing education, they were naturally 
admitted to Government services. The Government services were 
thus, one of the most respectable means for a decent and 
respectable life. When the Deoband madrasa was founded, among 
the founders were two deputy Inspectors of School who had spent 
their lives in serving the East India Company's Government.*'Even 
among the family of Maulana Qasim Nanautvi were Maulana Mamluk 
Ali, Maulana Muhammad Yaqub, Maulana Muhammad Ahsan, 
Maulana Muhammad Munir who after obtaining madrasa education 
had been serving as Government servants. Therefore, these 
persons were of the view that the coming generations could only 
obtain Government employment after completion of madrasa 
education with modern sciences. It seems that over the issue of 
modern education in Deoband madrasa, considerable debate took 
place among the founders. Maulana Qasim explained his views 
saying that the Muslims needed education both in traditional and 
modern sciences. He however, had a firm believe that it would be 
45. MInault on this ground thinks that Deoband adopted a number of 
features modelled on English system, p. 25. 
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extremely difficult for a student to obtain simultaneously traditional 
and modern education. He argued that after obtaining the traditional 
education, the student should be sent to schools for modern 
education. But it was impracticable. He thought, because, by that 
time, the age of the students could be so advanced that after 
completion of modern education, the doors of Government services 
would be closed on them. Another alternative was that the students 
should be sent to school first and afterwards admitted to the 
madrasa for traditional education but this aspect was also not 
considered practicable because after having obtained early 
education in schools, the students would find it difficult to 
concentrate on the traditional education. The third alternative was 
proposed that at Deoband traditional and modern education should 
be imparted simultaneously.*^ Perhaps majority of the Deoband 
ulama were inclined to the third alternative. At this juncture, 
Maulana Qasim opened his mind and argued that, "the loopholes 
in the wall should be plugged. The government schools are for 
what? These schools do not impart religious education, then, what 
46. Minault, p. 26. Faruqu\, pp. 29-31. Sawaneh, vol. II, p. 286. 
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is being taught there? If these educational institutions were lesser 
in numbers, there was no harm. Every one knows that the 
Government was paying attention to establish modern educational 
institutions in every city and town. In view of this, arrangements 
for modern education in the madrasa at the cost of religious 
education would be unwise'.^^ 
Maulana Qasim's view prevailed. In the syllabus of Deoband, 
modern education was not included. Maulana Qasim's firm believe 
was that the result of the simultaneous education (traditional and 
modern) would result into a total failure as none of the students 
would be in a position to attain perfection either in traditional or 
modern sciences.*' Therefore a traditional course of studies was 
planned and believed that the perfection of the Muslim community 
lay in the conservation of its traditional heritage in an age in which 
manqulat (Traditional Sciences) were undergoing an unprecedented 
and precipitous decline.*' Thus Deoband comprehensively 
47. Aslr Adravi, Maulana Qasim Nanautvi, Hayat aur Karname, 
Deoband, 1995, p. 146. (hereafter cited as Adravi). 
48. Ibid. p. 162. 
49. Aziz Ahmad, pp. 104-105. 
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synthesized the traditions of the school of Dehli, which had the 
speciality in manqulat the studies of Quran and hadis and Lucknow 
and Khairabad which had the speciality in maaqulat, the rational 
studies of Law, Logic and philosophy." 
(iv) Deoband and Aligarh: 
From the Muslim point of view, Darululum, Deoband was 
the centre of religious learnings to cater the needs of the 
community in their religious and social life. However, the 
education at Deoband was largely producing men who were to 
serve the masses, the mardrasas and work as preachers.^^ 
Moreover, the background of the founders of Deoband madrasa 
and their role in the Rebellion of 1857 had been clearly anti-
British. The students thus, coming out of Deoband institution 
inculcated the ideology which was propounded by the founders 
of the madrasa. Very seldom they were appointed to the 
Government positions. One of the major reasons of their non-
50! Syed Mahbub Rizvi, Dar-ul-ulum Deobarid ki Taalimi Khususiyat, 
Deoband (n.d.) pp. 94-95. 
51. M. Anwarul Haque, The Faith Movement of Maulana Muhammad 
llyas, London, 1972, p. 37. 
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access to the government jobs had been their aversion to the 
modern education. This shortcoming was to the great extent 
fulf i l led by the foundation of M.A.O. School which later on 
became M.A.O. College at Aligarh. Basically, the two 
institutions were to promote the interest of the Muslim 
community with different outlooks. However, the founders of 
these two institutions had different policy to the British 
Government. While the Deoband ulama maintained an 
indifferent attitude to the British and its patronage, the founder 
of M.A.O. College, welcomed them. Not only that while the 
Deoband ulama harboured an ill-will against the British rule in 
India, the founder of M.A.O. College had proved unalloyed 
loyalty to it during and after 1857. The foundation of M.A.O. 
College in 1877 thus heralded a new era. However, the way 
Sir Syed propagated, got the M.A.O. College founded. Syed 
Ahmad Khan had inaugurated a revolution in Muslim thought. 
So far as intellectual culture was concerned he was not 
satisfied either with the traditional system of education at the 
madrasas and the modern teaching given in the Colleges 
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and Universities established by the Government. About the 
madrasa he wrote, "The Muslims have started in these days 
a number of institutions of old learning at Jaunpur, Aligarh, 
Kanpur, Saharanpur, Deoband and Lahore but I say with all 
sincerity that they are utterly useless and wholly fu t i le " . " He 
further says while making an attack on the curriculum of the 
madrasa education consisted of theology, language, logic, 
natural sciences, astronomy and medicine, that it has been 
abundantly clear that they do not comprise any useful 
knowledge and this was the reason for degradation and misery 
of the Muslims." His interpretation of religion was to reduce the 
hostility of British towards the Muslims, made the ulama hostile to 
him and his political and religious ideologies. The ulama were sore 
that a ghair-alim (non-religious scholar) like Sir Syed Ahmad Khan 
was interpreting Quran and hadis through his writings in Tahzib-
ul-Akhlaq. Consequently a number of prominent persons like Imdad 
All Akbarabadi, Maulvi AM Bakhsh 'Sharar' and others began to 
52. Tahzib-ul- Akhlaq, Lahore (Fazluddin edition) (n.d.) vol. II, p. 457. 
53. Ibid, Vol.1, pp. 429-31. 
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criticise Syed Ahmad Khan as heretic, Kafir etc. However, Syed 
Ahmad Khan's movement was aimed at to promote the interest of 
Middle Class Indian Muslims sincerely. On the religious issue a 
conflict between the Deoband and Aligarh became inevitable. 
Contrary to Sir Syed, Maulana Qasim Nanautvi was mainly 
concerned with the promotion of religious education among the 
Muslims. He was not interested in any conflict with him on religious 
issue. Many of his supporters and other Muslims were keenly 
interested that the Maulana Qasim should enter Into the debate 
but he avoided^^ as he was having cordial relations with Sir Syed. 
Being fully aware of the anti-Syed Ahmad propaganda, and 
about some of his writings, Maulana Qasim made an observation 
that he was sad to learn about Syed Ahmad's faith as he expected 
more wisdom from him" However, Maulana Qasim never opposed 
Syed Ahmad's educational movement as he believed that the 
movement was to benefit a section of Muslim community. Secondly 
54. Adravi, pp. 214-17. 
55. Muhammad Qasim Nanautvi, Tasfiat-ul-Aqaid, Deoband (n.d.) p.5. 
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his belief was that Islam never discouraged to learn new languages 
and he cited the sayings of Prophet. The sunnat, "when the Prophet 
asked Zaid bin Sabit his Mir, Munshi to learn Saryanai language". 
Maulana Qasim Nanautvi was never opposed to the foundation of 
modern educational institution for the Muslims. He always praised 
Syed Ahmed's efforts in this direction." 
Deoband continued to pursue a liberal attitude towards 
Aligarh and the initial hostility considerably ceased. On the 
occasion of Annual Convocation of Dar-ul-ulum which was held 
in (1911 A.D.), Sahabzada Aftab Ahmad Khan^^ participated 
and it was resolved that the students of both the institutions 
should acquire knowledge with mutual exchanges. The students 
of Aligarh should go to Deoband in order to learn Islamic 
Sciences and the students of Deoband should come to Aligarh 
56. Adravi, pp. 218-19. 
57 Sahibzada Aftab Ahmad Khan belonged to an old pathan family 
who held Kunjpura in Jagir. The Sahibzada obtained modern 
education in India and England. He played an important role in 
the politics of MAO College. For life and career. See Francis 
Robinson, Saparatism among Indian Muslims, Delhi, 1993, pp. 
403-4. 
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to learn English and Modern Sciences. It was evident that the 
students of Aligarh went to Deoband to learn Islamic 
Sciences." How many students from Deoband came to Aligarh 
in this exchange programme is not known. At present a 
CQtxslderable aumber of students are however, seen studying 
in the A.M.U. 
58. Sawaneh, vol. II, p. 295. 
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DEOBAND ON SOCIETY, CULTURE AND RELIGION 
(i) Deoband on Society and Culture: 
The ulama of Deoband had also outshone themselves in the 
reform of Muslim Society which suffered heavily due to prejudices 
and narrow interpretation of Islam. The social work which they 
rendered to uplift the Muslim society was akin to the reform 
initiated by Syed Ahmad of Rai Bareilly in the first decade of the 
19th century and nurtured by Maulana Mamluk All and Muzaffar 
Husain Kandhalwi. But the reform work did not make much 
headway. Like the Hindus, the Muslims in the 18th century and 
early 19th century, entertained the idea that widows should live 
a secluded life without an equal place in the society as enjoyed 
by the married women. The social reforms initiated by Syed 
Ahmad of Rai Bareilly was taken up by Shah Ismail and Maulana 
Qasim. Both had similar outlook and belived in eradication of 
innovations and other practices which had crept into Islamic 
Society. Maulvi Ismail while delivering a speech at Phulet, distt. 
Muzaffarnagar, on the question of widow re-marriges pointed out 
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that the evil practice in not allowing Muslim women to remarry had 
been adopted by them following the customs of the upper caste 
Hindus. Among the Muslims too, this Barahmanical evil has crept 
in. He, who talked about widow re-marriges could be penalised 
and thus the Moulvi laid emphasis that Islam did not disallow 
widow-remarriages. The founders of the madrasa especially 
Maulana Qasim also confirmed that among the Shaikhs of 
Deoband, the same evil was a common feature. Generally, the 
Shaikhs of Deoband did not encourage the widow re-marriges 
thinking that it would be below to their dignity. In Deoband, 
Maulana Qasim began to preach for the widow remarriages. In 
the beginning there were criticism and some persons decided to 
oppose the Moulana but they did not muster courage to come out 
in the open. At last, Moulana Qasim persuaded one of the 
respectable persons Haji Muhammad Yasin, who was also one of 
his disciples, to get his widow sister married. By chance, at the 
same time Maulana Qasim's sister who was in advance age, 
became widow. To avoid people's criticism he persuaded her to 
re-marry. In this way the Maulana succeeded to open the doors 
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of widow re-marriges in Muslim community. According to his 
biographers, under his persuasions about sixty widow re-
marriages took place.^ Like Syed Ahmad of Rai Bareiily, the 
founders also palyed an important role in awakening the Muslims 
that the widow re-marriges was not only a noble cause but akin 
to the teachings of Prophet Muhammad. Their efforts bore fruits. 
Widow re-marriages gained momentum in Western U.P. Now 
Widow re-marriages is no more a social evil. However this 
mevement was limited only to some districts of Western Uttar 
Pradesh. 
Maulana Qasim's approach towards arousing social 
consciousness was quite different. He tried to inclucate the 
teachings to the Muslim masses through speeches and 
negotiations and put before them the examples of his elder 
sister who on his request got ready for re-marriage. Muslim 
of that age were quite backward and lived under the influence 
of Hindu mythology and belief negating the second marriage 
of their daughters whereas their religion permits them to do so. 
1. Sawaneh, vol. ii, p. 14. Adravi, pp. 268-70. 
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Maulana Qasim's endeavours thus yielded some fruitful results 
and did a commendable work to curb this menace. It seems that 
among the Rajputs and other Zemindars in India, the land-holding 
Muslims had also developed a tendency of not allowing even the 
sharai (legal) share to the female in their patrimony. Maulana 
Qasim himself being a member of land holding family had been 
observing cruel consequences of such practices which was not 
in consonance with the spirit of Islam as ordained in Quran. He 
therefore, began to persuade the Muslims to allow the women 
of their r ightful shares in the property. Even after Maulana 
Qasim's pleading and persuasions many Muslim were not 
prepared to depart from this evil practice as may be seen from 
the attitude of the people of Jalalabad. There, according to Asir 
Adravi, the Muslims were not prepared to respond to Maulana 
Qasim's pleadings and stuck to the extant practice. Consequently, 
Maulana Qasim had to say that no Muslim should buy the property 
from the Muslims of Jalalabad (Muzaffarnagar) as they were 
ignoring the 'shara' by not allowing the shares of the women in 
their paternal property. 
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Thus, the Oeboand ulama adopted almost an indentical 
policy in regard to the women that had been pursued by their 
predecessor, Syed Ahmad of Rai Bareilly. 
(ii) Deoband on Defending Islam Against Christian Attacks: 
The middle of 19th century marks a great change towards the 
religious policy by the British in India. Evidence indicate that 
the change was largely with an avowed object to preach 
Christianity in India and to make Indian people converts to 
Christianity. For the purpose, the British officials in their 
individual capacity largely promoted the activities of Christian 
Missionaries from England and other countries of Europe and 
United States of America. These missionaries had established 
their Churches at different places in the Indian subcontinent. They 
were active with the connivance of the British Government officials 
who were inviting Muslims and Hindus to the debating 
conferences in which large gatherings used to take part to listen 
these debaters. 
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Here it may be pointed out that the activities of Christian 
Missionaries in India were not new. The Missionaries in India, are 
seen active during the reign of Akbar. The Mughal Emperor in 
order to know the Truth and the real religion started an Ibadat 
Khana for religious discourses. Gradually, in the discourses of 
Ibadat Khana a large number of participants began to take part 
including the Christian Missionaries, and these debates turned 
into munazra, with great amount of criticism and hostility to other 
religions. Throughout the Mughal rule the Christian Missionaries 
were active in their attempts to convert Hindus and Muslims to 
Christianity to which they did not succeed much. After the 
conquest of Plassey in 1757, the British obtained the political 
ascendency and in consequence, the Christian Missionaries also 
flourished. In the beginning of the 19th century, the British East 
India Company withdrew the so-called restrictions on Christian 
Missionaries for preaching the Gospel. The withdrawal of these 
restrictions opened the flood gate of Christian fanatics, who in 
order to earn great honours in the eyes of God, began to come 
to India for preaching of their religion. One of such preachers was 
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Pfander, a German clergy man. Pfander had acquired a great 
knowledge in most of the European Sciences and languages including 
the Asiatic classic languages like Arabic and Persian. He had toured 
Europe and other Asian countries for preaching Christianity. He had 
written a number of books on Christianity and Islam. He lived among 
the American Christians and Muslims for some years and 
unsuccessfully tried to convert the Muslims to Christianity. He also 
went to Mesopotamia and Iran where he did not forget his mission 
to invite the Muslims to accept Christianity. Here, too, he could 
not succeed. The continuous disappointments led him to the 
conclusion that the Muslims believed in the truthfulness of Quran and 
therefore, any discourse to prove the superirority of Bible and 
Christianity would be futile and they would not change their opinion.^ 
However, in order to preach his ideas he wrote a book in German 
language in 1831 and later on got it translated into Persian under the 
title Mizan-ul-Haq.^ 
2. A.A. Powell, Muslims and Missionaries in pre-Mutiny India, Richmand 
(U.K), 1993, pp. 138-39 [hereafter cited as Powell]. 
3. According to Powell, two editions of Mizan-ul-Haq were published in 
India. In 1839, it was published from Calcutta and in 1849 it was 
published from Agra. Its Urdu editions were published from Mirzapur 
and Agra in 1843 and 1850 respectively, pp. 138-39. 
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Publication of Mizan-ul-Haq opened the door of debates 
once again in India to prove the truthfulness of Islam and 
Christianity by the followers of these two religions. It is said that 
the first debate between Christian and Muslim Scholars took 
place at Delhi. For the Muslims it was Shah Abdul Aziz, who 
defended Islam as a true religion.^ Gradually the Christian 
promoters encouraged the debates between Muslim ulama and 
Christian preachers. Muslims concern to defend their faith 
became stronger owing to the activities of the Christian 
Missionaries specially by Pfander. Here a word may be said 
about Pfander's orthodoxy and religious views as is reflected 
from his works, Mizan-ul-Haq and Miftahul Asrar. He asserted 
that knowledge of 'God could be obtained only through 
revelation*. In the introduction of the Mizan, Pfander set five 
criteria for the quest of Truth. The first criterion, A True Divine 
revelation must, above all fulfil and satisfy the great and 
ineradicable need for men for external and never ending well 
being.' 
4. Firangion ka Jaal, p. 137, Powell however, does not recognise this 
to be a religious debate, See Powell, p. 104. 
5. Powell, p. 140. 
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"A true revelation should be in accordance with the dictates 
of the conscience which God has established in man's heart".^ 
Pfander did not elaborate the rest. Apparently, Pfander's views 
were universally accepted without dispute. But his over-
zealousness made him a staunch Christian preacher causing 
alarm to the Hindus and Muslims about their religions. Pfander 
began to portray Christianity as a superior religion maligning 
Islam as is evident from the Mizan.^ However, in his ^Remarks 
on the nature of Mohammadanism, the hadis' he rejected Islam 
as ^gross fiction', a system of the falsehood, and the Islamic 
theology as mere error and superstition.' On arrival in India, he 
came into conflict on many religious issues with the Indian ulama 
and modified his views on some issues." Pfander, was quite 
optimistic of converting Muslims to Christianity.^" Pfander and 
other Missionaries began to achieve success in their religious 
mission by converting Hindus and Muslims of North India 
6. Powell, p. 140 
7. Ibid., p. 145 
8. Ibid. 
9. Ibid., p. 149. 
10. ibid., p. 155. 
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especially during the famine period of 1837-38.^^ Religious 
debates (Munazra) gained momentum. Pfander and other 
Missionaries made vigorous attempt to bring well to do person 
to the fold of Christianity but failed. Undaunted Pfander attempted 
to get into direct communication with the leading Muslim Scholars. 
This naturally led to suspicion and alarm. William Muir writing in 
the Calcutta Review in 1845 thus observed-
"The gauntlet, thus thrown before the whole Mohammedan 
society of the north Western Provinces has been taken up 
by one or two distinguished opponents, who have hitherto 
treated with a smile of contempt the puny attack made 
against their faith"." 
The opinion is given by William Muir, a critic of Islam and 
Prophet Muhammad. William Muir's book, 'Life of Muliammad' 
which was published after the Mutiny did hurt the feelings of Syed 
Ahmad Khan, is too, well-known. However, in the pre-rebellion 
era, the activities of Pfander by selecting prominent Muslims for 
Christian propaganda is noteworthy. He began to send 
11. Powell, p. 158, Sir Syed refers to the impact of these conversion 
in the Asbab-i-Baghawat-i-tiind, Delhi, 1971, pp. 103-4. 
12. Calcutta Review, Vol. IV, Calcutta, 1845, p. 446. 
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propaganda literature to Syed Ahmad Khan (Later Sir Syed), 
Kazim Ali, Sajjadah Nashin of Dargah Saleem Chishti and Syed 
Noorul Hasan,^^ a prominent person of Delhi Arabic College. 
Pfandar believed that his propaganda literature was so 
powerful that none of the Muslim scholars would be in a 
position to answer and defend the truthfulness of his religion 
convincingly. He had also incited them to come to debates. He 
sent Persian and Arabic translations of Bible to a number of 
prominent Muslims seeking their opinions, proposing an open 
debate on Christianity and Islam. Obviously this proposal was to 
preach Christianity, and mentally most of the ulama were 
prepared to face Pfander who had become talk of the town for 
his zealous and orthodox Christianity. The first response to 
Pfander missionary propaganda came from Syed Noorul Hasan 
followed by a number of Muslims from Agra, and a book ^Saulat-
i-Zaigham' by Hafiz Muhammad Jafar. 
13. Syed Noor-ul-Hasan was a head teacher of Arabic department 
in Angol-Oriental College, Delhi. He was one of the most senior 
Indian teachers of the College. He belonged to a respected family 
of Kandhala, Muzaffarnagar. He had acquired education at 
Madrasa-i-Rahimiya from Shah Muhammad Ishaq. 
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Saulat-i-Zaigham respresented the true religious feelings of 
the Muslims in North India. Most of the Muslims specially the 
ulama regarded that the debates and Christian propaganda were 
dangerous to Islam. They understood well that after coming to 
power what role the Company's Government was playing. 
Therefore, the Muslim intelligentsia irrespective of their secterian 
views became active to defend their faith. 
The apprehension of the people especially of the Muslims 
took the form of certainty when in 1850, a regulation was 
passed that those converted to Christianity will have the right 
of inheritance to their patrimony. It sparked serious 
apprehension among the Indians specially the Muslims and in the 
midst of these apprehensions, the letter of Edmund, a Christian 
preacher gained its circulation to all principal offices of the 
Company's Government. The letter stated that since the entire 
subcontinent has come under the control of Christian Power, 
therefore, it was but necessary to all its subjects to be of 
Christian faith.^^Therefore, under the impending threat a general 
14. Asbab-i-Baghawat-i-Hind, pp. 21-22. 
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feeling among the Indians became stronger that the Government 
was thinking to impose Christianity on the people. Those, serving 
the Company, felt naturally alarmed that they would be the first 
target of conversion. They felt that Edmund had a direct contact 
with and support of the Governor-General. People's reaction was 
noted by the Company's higher authorities and the Lieutnant 
Governor of Bengal considered it essential to issue a Press note 
repudiating the rumours assuring that it was not the intention of 
the Government and that the letter had been circulated by Edmund 
in his personal capacity. Temporarily it brought a general relief 
to the people.'* 
Some of the Christ ian employees of the Company had 
evolved a net work to propagate Christianity in India. In their 
rel igious fanaticism they were bent upon to malign Islam, 
Hinduism and other Indian rel igions. They establ ished an 
academy in London in which Priests were trained in 
languages like Arabic. Persian and Urdu, so as to enable 
them to be ready for rel ig ious debates with Muslim in India 
15. Asbab-i-Baghawat-i-Hind, p. 23. 
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as they thought that the Muslims were their f irst rate enemy. 
They held the view that the Muslims were still harbouring anti-
British feelings as they had been deprived of higher positions 
in the government after the Bri t ish supremacy, which they 
were enjoying during the hayday of the Mughal rule. 
(iii) Deoband: Defender of Islam against Arya Samajists 
Onslaught 
The education policy of the British also contributed greatly 
to the annoyance and resentment of the Indian Muslims. The 
British education policy was based on promoting Western ideas 
through the Western literature and sciences which the Muslims 
in the wake of Christian Missionary propaganda thought it a 
new way to destroy their re l ig ion. Thus it was against their 
grain. Their indifference to the modern education made them 
backward. According to Kaye, "The tendency of our educational 
measure and the all pervading Englishism with which the country 
was threatened was to lower the dinginity of Mohammadanism 
and to deprive of the emoluments of many influential people of 
that intolerant faith".^* The matter that caused severe resentment 
16. Kaye, A History of Sepoy war in India , vol. I, London, 1880, p i 96. 
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was the in te r fe rence of the B r i t i sh in the re l i g ious b e l i e f s . 
T h e y p r e s u m e d tha t any m o d e r a t e m e a s u r e taken by the 
Government was to spread the Chr i s t ian i t y in India and that 
w i l l u l t ima te l y lead to the c o n v e r s i o n f r om the i r f a i t h . Th is 
t endency led to a sharp r e a c t i o n by the 'ulama'who took 
ac t i ve par t in de fend ing t he i r re l i g ion th rough re l i g i ous 
debates wi th Chr is t ians , wh ich was purposely encouraged by 
the Government . Such deba tes were genera l l y a t t ended by 
the Ch r i s t i an p re i s t s . Deoband i ulama represent ing Muslims 
and members of the Arya Samaj represent ing the H i n d u s . " One 
of these debates took p lace at Chandpur ,^ ' d i s t r i c t , 
Shah jahanpur , U.P. in two s u c c e s s i v e years 1875 and 1876 
wh i ch is known as Mela-i-Khudashanasi or 'Festival of the 
know ledge of God ' . 
17. Muhammad Qasim Nanautvl, Mubahsa-i-Shahjahanpur, Deoband 
(n.d.) p. 4. See also Sawaneh, vol. II pp. 364-486 which discusses 
the debate at length based primarily on the former work. 
18. Chandpur, a village under Tehsil Shahjahanpur, standing on 
the right west bank of the Garra river, some eight miles south 
of Shahjahanpur, and two miles west from Badshah Nagar, on 
the road to Hardol. Chandpur possesses a post office and a 
lower Primary School. It contained at the last census a 
population of 1,140 persons of whom 48 were Musalmans and 
145 members of the Arya Samaj. See, H.R. Nevill, District 
Gazetteer, Shahjahanpur, vol. XVII, Allahabad, 1910, p. 163. 
66 
The debates had an official sanction as they were organised 
by American Methodists head of the Mission School, Samuel 
Knowles, a Hindu Government servant, Munshi Pyarelal 
Kabirpanthi who provided food for the participants and a Muslim 
honorary magistrate, Moti Miyan. who was appointed Director of 
the debate for both years. The debates were held in the ground 
of the Mission School.^" 
In the Chandpur debate of 1875, it was formally agreed that 
from each side two men would speak for a fixed time. The 
Christians did not follow the rule and Tara Chand, a convert 
to Christianity also spoke besides two approved representatives. 
The Arya Samajists spoke in Sanskrit which was not followed 
even by Hindus. The Muslims led by Maulana Qasim and Abul 
Mansoor^o of Delhi discussed various aspects of Islamic 
philosophy. The debate was not very seccessful because of the 
soaring heat of May.^ ^ 
^. Metcalf, p. 222. 
20. Maulana Abul Mansoor, a respected debater of Delhi was born near 
Qannauj in 1823, Rahman All, (tr. Into Urdu) M. Ayub Qadri, Tazkira 
Ulama-i-Hind, Karachi, 1961 p. 507. 
21. Adravi, pp. 168-170. 
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Next year the debate was held in the month of March at 
Shahjahanpur. Munshi Pyarelal Kabirpanthi (a Christian 
convert) sent invitations through letters and advertisement in 
nevt^papers. Maulana Qasim participated again with Maulana 
Abu! Mansoor of Delhi. Swami Dayanand Saraswati came with 
Munshi Inderman who was a convert from Islam and known for 
notority. The Missionaries included Padri Knowles and a number 
of other participants like John Thomas (an Indian), Reverend 
Noble and Reverend Parker.^^ There was a discontent among the 
participants on the issue of organisation and proceedings of 
debates. There was again a chain of debates. The Muslim 
debaters were unhappy and complained the Christians for raising 
problems during debates such as the number, time and order of 
their speakers. The debates dealt with the topics like-
(a) Nature of creation 
(b) The oneness of God 
(c) The contradication between God's justice and Mercy 
(d) The proof of the divinity of Vedas, Bible and Quran. 
(e) The nature and means of Salvation. 
22. Metcalf. p. 223. 
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Mauiana Qasim outlined the beliefs of Islam and laid stress 
on its fundamental issues. He gave his views about Christianity 
that though it was a revealed religion, its followers had distracted 
from its original path. Mauiana Abul Mansoor advanced the 
arguments of Mauiana Qasim on Christianity and said that the 
Biblical texts had been corrupted over the passage of time. 
Mauiana Qasim and Mauiana Abul Mansoor succeeded in 
convincing the people that Islam was the true revealed religion 
which existed from the time of Adam and in no way comes into 
conflict with Christianity and other religions. During the debate 
the Christians wanted to add another participant Padri Scott to 
strengthen their position to which Mauiana Qasim who was 
leading Muslim debaters gave his consent. The newly inducted 
Padri argued unconvincingly and departed from the basic issue. 
On being pointed out to the position, Scott argued for the 
superiority of Christianity on the ground that the British had 
brought peace and order to India. His argument was firmly 
contested by Mauiana Qasim.^^ 
23. Mubahsa-i-Shahjahanpur, p. 70. Adravi, pp. 172-198. 
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In the debates Swami Dayanand made a speech in Sanskrit 
which was unintelligible to the audience. Maulana Qasim asked 
Munshi Indarman to get the speech translated but he did not 
agree.2^ 
On the second day of the debate, the entire discussion 
had been confined on the question of salvation. Maulana Qasim 
with his eloquence and well reasoned arguments won the hearts 
of the audience. His opponents became speechless as they had 
no logical arguments to refute Maulana Qasim. Maulana Qasim's 
speech and its impact is reflected from Maulvi Yaqub's writings 
now published in the form of Sawaneh Urmi that Scott and his 
supporters literally abandoning their books left the place. Scott 
was, however, quite candid. He praised Maulana Qasim's intellect 
saying that he (Qasim) was a Maulvi with generosity of a Sufi. 
The Arya Samajists also did not agree to the arguments of 
the Christian speakers that the prosperity of the British was due 
to their professing a better and superior religion. After this debate 
24. Metcalf. p. 228. 
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Maulana Qasim and Abul Mansoor of Delhi emerged victorious 
and as a great defender of Isl^m. Urdu Press published laudatory 
articles on them. The Maulana earned an all round appreciation 
among the Muslims. In view of growing debating tendency, the 
policy makers of Deoband established a separate department of 
'Munazra' to train its students to cope with such situation in 
future. 
Ironically, in the second half of the19th century the religious 
debate were no longer remained triangular. It seems that the 
British policy makers consciously evolved a policy to arouse a 
religious sentiments through religious debates. In the initial stage 
the debates were confined to the origin of religion, belief etc. and 
were invariably presided over by the British local high officials 
such as District Magistrates or District Collectors. Conspicuously 
after some time the Christian Missionaries disappeared from 
debating scene and it now became a debate between Islam and 
Hinduism. 
Dayanand Saraswati took the lead for Hindus. His speeches 
were directed against Islam and Prophet Muhammad. In his 
71 
religious zeal, Dayanand was travelling from place to place. 
Interestingly he visited Rurki where the British had made military 
cantonment and where common Indians were not allowed to enter. 
There were a number of English Schools. Dayanand Saraswati 
was staying in the cantonment and delivering speeches 
condemning Islam and Prophet Muhammad. His speeches were 
highly provacative and was causing great resentments among the 
local Muslims.^^ The ulama came to know of this situation at Rurki 
town. The resentment of the Muslims of Rurki was mainly for the 
reason that Dayanand was delivering his speeches in the city 
whereas he was himself staying in the military cantonment which 
was prohibited to civilians. It raised a suspicion that perhaps 
there was some connivance of British authority in pampering 
Dayanand to attack on islam, to create a bad blood between two 
great communities of India. 
Maulana Qasim directed his disciple Maulana Mahmud 
Hasan, Maulana Fakhrul Hasan and Hafiz Abdul Adal to proceed 
Rurki and to hold a debate with Swami Dayanand.^^ Swamiji 
25. Adravi, p. 206. 
26. Adravi, p. 207. 
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refused to listen to them and insisted that Maulana Qasim 
should be brought with whom he agreed to debate. Emissary 
of Maulana Qasim returned to Deoband without success and 
explained the whole situation. Maulana Qasim was ill at that 
time. After the return of the ulama from Rurki, Dayanand 
accelerated his activities in attacking Islam and its Prophet.^^ 
The local Muslim population was not in a position to face the 
situation perhaps due to the fear that Swamiji had enjoyed 
the Government protection. Therefore,they asked Maulana 
Qasim to come despite illness. Maulana Qasim reached 
Rurki, sent messages to Dayanand for fixing a date for 
meeting but the latter remained evasive. Realising that a 
time passing policy had been adopted, Maulana Qasim 
decided to meet Dayanand at his residence in the cantonment 
area. Surprisingly, at the same time Maulana received a 
message from one of the Colonel of the military. The Colonel 
had sent a conveyance with the messenger to bring Maulana 
Qasim to his residence. Maulana Qasim accompanied by his 
27. Adravi, p. 207. 
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supporters had a frui t fu l meeting with the Colonel. The latter 
sent message to Dayanand and asked him to hold an open 
debate with the Maulana. Dayanand avoided and pleaded for 
the out-break of a communal riot in case an open debate took 
place. The Colonel took the responsibi l i ty to maintain law 
and order but Dayanand left Rurki in the night. The departure 
of Dayanand from Rurki emboldened Maulana Qasim and his 
fol lowers.They del ivered speeches for three days in different 
parts of the ci ty. In their speeches, Hindus, Muslims, 
Christ ians, high civ i l and military officers were part icipat ing 
and were great ly impressed by Maulana Qasim's logical 
arguments." 
Soon after Rurki incident Swami Dayanand became active at 
Meerut where he repeated the history of Rurki. Despite illness 
Maulana Qasim reached Meerut and asked him to have an open 
debate instead of maligning Islam and Prophet Muhammad. From 
Meerut Dayanand disappeared without indicat ing his 
whereabouts." 
28. Adravi, pp. 210-12. 
29. Ibid. pp. 212-213. 
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It would be assumed that the religious debates between 
the Arya Samajists and Muslims harmed largely the age-old 
religious harmony that existed between the two communities 
which had been nurtured by the Sufis, Saints and Mughal 
rulers. These debates were of no advantage either of the 
Hindu or Muslim community but it did help the British largely 
in keeping the two communities divided on religious grounds. 
CHAPTCR-III 
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^ R X E R - I I I 
GROWTH OF DAR-UL-ULUM DEOBAND 
The foundation of Deoband madrasa (later Dar-ul-ulum) 
was laid in 1867^ with the aim to revive the pristine Islamic 
civilization and culture in India. After the suppression of 
the Rebellion of 1857, the Muslim community found itself 
shattered in all walks of life and ceased to be the members 
of the so-called ruling class. They began to feel that it was 
not merely the end of a political order (The Mughal Empire) 
but also an end of a civilization. Consequently, the change of 
power was taken as a serious threat to Islam which made the 
Muslims more sensitive and apprehensive of the British rule. 
The activities of the Christian Missionaries and its propaganda 
added fuel to the fire. Hence, the Muslims began to believe 
the British as first rate enemy of Islam. 
The British educational policy was also causing anxiety 
to the Musl ims. Here the observat ion of a Br i t ish 
Parliamentarian Burke, is illuminating "The efficacy of 
1. The Encyclopaedia of Islam, Vol. II, Leiden, 1965, p. 205. In the 
preceding chapter the date of Deoband's madrasa foundation Is 
given In 1866 and that seems to be more correct. 
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educational institution has lost its roots in India where 
students from across the border came to learn."^ According 
to W.W. Hunter, "Our educational system does not provide 
any berth to the religious education for young Muslims rather 
it is against the interest of the Muslims^. 
The educational policy introduced by the British had double 
aims. On the one hand it was made to attract Indians to the 
modern education imparted in the government aided or run 
schools and creating a sense of competition for government 
jobs and on the other to influence their individual outlook by 
distracting them from their traditional education and introduce 
to them the modern education showing Europe as a model 
which benefitted itself enormously. In turn, it was bound to 
make the modern educated young men to have a sympathetic 
view to the Christians, specially, some of the British bureaucrats 
and missionaries were keen to reduce the hostility of the 
Muslims to Christianity so that the possibility of their insurrection 
in future could be minimised. 
2. Burke speeches as cited in Manazir Ahsan Gilanl, Musalmanon 
Ka Nizam-i-Taalim-o-Tarbiat, Deoband n.d, vol.11, p. 392 
3 W.W. Hunter, The Indian Musalmans, Delhi, 1969, 
pp. 173-74. 
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An account of Maulana Fazl-i-Haq Khairabadi who was 
Mir Munshi of the British Resident and had been transported 
to the Andaman Islands for participating in the Rebellion of 
1857 presents the feelings of the Muslims: 
"The British chalked out a scheme to convert all the 
Indians to Christianity with the belief that no body would dare 
to come out for the defence of their faith, therefore, except total 
surrender, they could not dare to revolt. The English had come 
to the conclusion that the differences of the ruling class with 
the people of India on religious issue would be disastrous. 
Thus, they began to adopt new means and ways with greater 
efforts, to obliterate the religion and communities of India. For 
this purpose they devoted attention to the education of children 
and ignorant people. For the preaching of Christianity and the 
language, they began to establish schools in the cities and 
villages and made vigorous efforts to demolish the old sciences 
and knowledge^. 
The new educational system introduced by the British had 
adversely affected the sentiments of the North Indian Muslims. 
4. Maulana Fazl-i-Haq Khairabadi, f^s-Sa^at^^k^^dltif^ .(tr. Into 
Urdu) Abdus Shahid Sherwani as, ^j^fHindustkn, B j^nore, 
1947, pp. 356-57. 
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Apparently the British educational policy was to introduce 
Western ideas and thoughts so as to induce the modern 
educated Indians to profess loyalism to the government. Majority 
of the Muslims under the influence of the ulama rejected the 
modern education and stuck to their traditional education. Such 
attitude as the time was, literally closed the doors for Muslims 
to the government jobs.^ The fall out of the rebellion of 1857-
58, destruction of a large number of old seminaries of the 
Muslims, made a number of ulama ponder over the problem. 
They felt that it was the need of the hour to launch an active 
movement for education of both (religious and modern) so that 
the Muslim community could be roused from the present situation 
and made to realise the need of religious education to remember 
their glorious past. Hence after ten years of rebellion of 1857, 
a seminary at Deoband was opened mainly for religious 
education. The founders of Deoband madrasa were however, 
fully appreciated the importance of modern sciences and 
prescribed a syllabi with provision for modern education.^ At 
the beginning, the institution had two main objectives. First to 
5. Ram Gopal, Indian Muslims, A political History (1858-1947), 
Bombay, 1959. p. 27. 
6. Faruqui, op.cit. pp. 30-31. 
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inculcate the real practice of Islam into the hearts of Muslims 
and its manifestations through their actions in dealing on every 
day life. The second objective was to free India from the yoke 
of the British imperialism. 
In order to fulfi l the first objective the policy makers of 
Deoband madrasa, specially Maulana Muhammad Qasim 
Nanautvi and Maulana Rashid Ahmad of Gangoh followed the 
policy of Shah Waliullah in purging Islam from accretions. 
They stressed on the need of establishing contacts between 
the ulama and Muslims for the sake of preserving their 
religious identity^. 
The Deoband madrasa from its very inception kept the 
traditions of Shah Waliul lah alive. The objective for establi-
shment of Dar-ul-ulum Deoband is found in some detai l 
in the constitut ion of the madrasa. 
(1) The teaching of Quran and its exegies, hadis and 
l lm-i-Kalam (theology) and rel igious sciences by 
which the Muslims might get the real teachings of 
their rel ig ion. 
7. Aziz Ahmad, op.cit. p. 104. 
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(2) To broaden the spirit of rel ig ion among students by 
the rel igious teachings. 
(3) To propagate the religion through the means of discourses 
and literature. 
(4) To maintain a distance from the government so as to 
keep the freedom of thought, expression and 
knowledge. 
(5) Establishment of other madrasas on the same pattern 
in other parts of India and to maintain their continuous 
contact with the Dar-ul-ulum, Deoband through 
affiliation. 
The founders and policy makers of Oar-ul-ulum, considered 
it inevitable to launch a revivalist movement in the second 
half of the 19th century so as to f i l l the void created by 
the loss of their so called own government, (i.e. Mughal rule) 
which in, consequence, had adversely affected their main 
sources of knowledge, thought and insight. They believed 
that the only avenue open to them was religion, to protect 
the interest of the Muslim community which was suffering 
from despondency and a sense of inferiority. This situation 
had been explained by Maulana Muhammad Yaqub Nanautvi, 
the first Principal (Sadr-i-Mudarris) of Dar-ul-ulum, Deoband 
in the convocation address (Jalsa-i-Dastarbandi) of 1883AD. 
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"This madrasa has been established for the revival of 
religious sciences. The period after the revolt of 1857 was 
such that it appeared that the religious sciences would cease 
to exist. Important centres of religious learnings were ruined. 
The ulama were in a state of confusion, books were extinct 
and organisations had disappeared. If anyone had to desire 
to learn, where to go and with whom to learn. In such a 
despondency, by the grace of God, this inst i tut ion is 
establ ished". ' 
Maulana Muhammad Tayyab, the grandson of Maulana 
Muhammad Qasim has also explained the objective of founding 
the madrasa. The Dar-ul-ulum was to serve as the fountain 
of religious strength and to follow the principles of islam. 
Further, the Dar-ul-ulum was to act independently without any 
external influence. Its system of education, training, finances 
and collective organisation had been absolutely independent. 
The pupils and teachers of Dar-ul-ulum were to live a simple 
life and to work hard and should be ready to sacrifice themselves 
for the defence of their religion. It is a centre of high character 
8. Rudad. 1883 A.D. p i . 
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buidling which the students have bequeathed from their 
predecessors. 
These objectives were as old as Islamic history and 
tradition. Prior to the the Rebellion of 1857 the Muslim 
leadership was by and large held by the jagirdars and 
zamindars. A change to it was seen in the beginning of the 
19th century when Syed Ahmed of Rai Bareilly organised the 
Muslims for a cause. After the suppresion of the rebellion 
of 1857-58, the Muslims found themselves leaderless. The 
gap was fil led by the ulama who were in close contact with 
the Muslim masses. Thus ulama began to fil l the void. They 
considered that the unifying of the Muslims would be to lay 
emphasis on to protect Islam which was in danger due to the 
re-establishment of the British in power. 
Needless to say that in India the Islamic sciences had 
entered with the Arab conquest. Multan became the first seat 
of Islamic learning. Under the Turks, Lahore achieved the 
distinction of becoming the great centre of Islamic learning. 
From there the religious learning spread to other parts of 
India specially Delhi, Lucknow, Khairabad, Bilgram and at 
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many places in Bihar and Bengal. The spread of Islamic 
learning in the eastern part of India made Shahjahan to 
exclaim, "The East is Shiraz of my Empire".' During the 18th 
century Shah Waliullah of Delhi made a history by his 
profound scholarship which made India known as a great 
centre of Islamic learning. Shah Waliullah's offsprings 
maintained his tradition during the 19th century. Syed Rasheed 
Raza, the Egyptian scholar pays glowing tribute to the Indian 
ulama in these words, "Had the ulama of India not given 
attention to the science of Hadis, this would have disappeared 
from the East as this particular teaching had already declined 
in Egypt, Syria, Iraq and Hejaz between 10th century hijri to 
14th century hijri". 
After the rebellion of 1857, Delhi ceased to be the centre 
of religious learnings. A large number of Muslim scholars 
moved to safer places. Those who were the eye witnesses of 
the bloody drama at Delhi and around, the indiscreet killings 
of the Muslims and destruction of religious places and seats 
of learnings became anxious to re-establish a seat of religious 
9. Azad Bilgrami, Maasir-ul-Kiram, Vol. l , p. 222. The author 
of Tarikh-i-Deoband has incorrectly cited It as, "East is my 
Shiraz". See, Tarikh-i-Deoband, Vol. I, p. 146; 
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learnings at a safer place. This ultimately led to the foundation 
of the madrasa at Chatte-Wali Masjid, Deoband, as discussed 
earlier. With the passage of time it emerged as one of the 
greatest centre of Islamic learnings now famous as Dar-ul-ulum, 
Deoband. 
The Deoband madrasa which began to function in a mosque 
gradually developed and gained fame due to the efforts of its 
dedicated teachers. It attracted the students from far-flung 
areas. With the growing strength of the students, the number 
of teachers had also to be increased. The proceedings of 1283 
A.H/1867 A.D. elaborates the development made in the Dar-
ul-ulum within a year. It shows that students came to Deoband 
not only from Saharanpur district but also from distant places 
like Kabul (Afghanistan) and Banaras.^" 
i. Sources of Maintenance of Dar-ul-ulum Deoband: 
As the number of students began to increase the necessity of 
more finances was felt to manage the day to day work of the 
madrasa. An appeal was thus issued for more donations and people 
10. The proceeding of 1886-7 says that the influence of Deoband 
had reached up to Bukhara and Qandhar. 
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responded generously to it. A sum of Rs. 659.25 was collected 
against the expenditure of Rs. 255. A sum of Rs. 404.25 was the 
net saving for the year 1867. However, for the year, 1868, the 
essential expenditure of the madrasa was Rs. 700/- due to the 
increase in the number of teachers and students. The total strength 
of the students which at the beginning of the madrasa was twenty 
one (21) had risen to seventy eight (78) by the end of the year. 
Out of 78 students 50 were from different provinces. In 1283/ 
1867, first examination was conducted under the care of 
Maulana Muhammad Yaqub, Maulvi Mahtab Ali and Maulvi 
Zulfiqar Ali. In order to ensure proper and smooth functioning of 
the madrasa a 'Majlis-i-Shura' (Executive council) was formed 
consisting of Haji Syed Abid Husain, Maulana Muhammad Qasim 
Nanautvi, Maulana Mahtab Ali, Maulana Zulfiqar Ali, Maulana Fazlur-
Rehman, Munshi Fazl-i-Haq and Shaikh Nihal Ahmad. In its first 
decision the Majlis-i-Shura made Haji Syed Abid Husain as Muhtamim 
(secretary) and Haji Fazl-i-Haq as Sarbarah (Manager).^^ 
Haji Maula Bakhsh donated Rs. 200/- for the expense of 
the students and Rs. 100/- for the purchase of the books 
11. Tarikh-i-Deoband, Vol.1, p. 161. 
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separately. Maulvi Abdur Rahman Khan owner of Nizami 
Printing Press, Kanpur donated several valuable books to 
the madrasa.'*^ It vi^ as the fame of the madrasa that the 
editor of the famous journa l , *AI-Jawaib' began to send a 
complimentary copy to the madrasa. 
The proceeding of 1304 AH/1886 AD indicates that an 
association namely Moin-ul-lslam came into existence at 
Hyderabad which was established to support the Deoband 
financially. The proceeding of 1305/1887 also reveals that 
Nawab Sir Aasman Jah of Hyderabad donated Rs. 100/-
monthly to Dar-ul-ulum. This contribution was made through 
the sincere efforts of Viqarul Mulk Maulvi Mushtaq Husain.^^ 
Through the efforts of Hafiz Muhammad Ahmad this amount 
was Increased to Rs. 1000/- monthly. The Hyderabad state 
also donated Rs. 3000/- for the construction of its building. 
The proceeding of 1319AH/1901AD reveals that the 
Nawab of Bhopal Sultan Jahan Begum donated Rs, 300/-
yearly for the development of the madrasa. This donation was 
12. Ibid, p. 168. 
13. Proceeding of 1306AH/1888AD, p. 90. 
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later on increased upto 2500/-. The proceedings of Majlis-i-
Shura of 1318AH/1900AD reveals that the building for the 
residential purpose of students, guest rooms, offices were 
constructed at the cost of Rs. 12,000/-which was donated by 
Shahjahan Begum, the nawab of Bhopal.^^ Apart from the 
Nawab of Bhopal, Maulvi Shaukat Hussain, subedar of 
Warrangal, Hyderabad donated a sum of Rs. 7000/- for the 
construction of building at Dar-ul-ulum, Deoband. He also 
wrote a complimentary article on Deoband madrasa, praising 
its establishment and functioning.^^ Haji Fasihuddin of Meerut 
donated a sum of Rs. 1500/- for the construction of a 
mosque in Dar-ul-ulum, Deoband campus in 1325 AH/ 
1907 AD. For the same purpose a sum of Rs. 19,000/- was 
given by Haji Ghulam Muhammad Azam of Surat. Nawab 
Salimullah Khan of Decca invited a delegation of Deoband 
madrasa in 1332AH/1913AD and contributed Rs. 13,000/ 
- for the construction of Dar-ul-Had/s.'* 
14. Rudad. Majlis-i-Shura, 1318AH/1900AD, pp.149-50. 
15. Aligarh Institute Gazette. 18 Sept., 1898, MAL, AMU, p.8. 
16. Proceeding of 1332AH/1913AD. 
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The Deoband school had already attained its status of 
more than a local madrasa before 1872AD as rightly pointed 
out by Metcalf." The managers of Dar-ul-ulum used the modern 
means of communication in maintaining a close contact with 
the neighbouring and distant places for financial and other 
assistance. The mainstay of the Dar-ul-ulum was donations by 
the people as may be seen from (Appendix-A). The account 
of income and expenditure of Dar-ul-ulum (Appendix-B) indicates 
the gradual progress made by the Dar-ul-ulum. Donations 
poured in rapidly, and, by and large, there was an upward 
receipt of income which was being judiciously and carefully 
spent on the constructions of buildings, and procurement of 
books. It would be seen that the expenditure on constructions 
of buildings began from 1873. There is an obvious difference 
in income and expenditure. While the Income is recorded to 
be Rs. 2,256/-/9/ in 1879 A.D. the expenditure is shown to be 
Rs. 2, 425/2/6 i.e. Rs. 169/1/9 over and above the income of 
the year. This position, is noted in the subsequent years. 
Apparently the excessive expenditure on construction and 
17. Metcalf, p. 231. 
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purchase of books was being met from the reserved fund 
earlier collected from the donors for the construction of buildings 
in the Dar-ul-ulum. Unfortunately this position has not been 
clarified and our conclusion is only an inference from the 
evidence under discussion. 
The Dar-ul-ulum continued to flourish right from the 
beginning, if the statistical position of the number of teachers 
and students, has anything to suggest. The number of teachers 
in 1867 was 6 which rose to 25 in 1920. Similarly the number 
of students also rose from 100 in 1867 to 556 in 1920. [See 
Appendix-C] 
ii. Extent of influence through the Establishment of 
Madrasas 
The founders of Deoband madrasa had a broad out look 
in regard to the traditional education. They are remembered 
for helping in the establishment of madrasas at different 
places in Western Uttar Pradesh because they fully realised 
that the vast Muslim population of Western U.P. required more 
than one educational centre like Deoband. Their continuous 
endeavours and persuasions bore fruits and a chain of religious 
education centres came into existence at places like Thana 
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Bhawan and Kairana (District - Muzaffarnagar), Gulawthi and 
Danpur (District - Bulandshahar), Ambetha (District - Saharanpur) 
and at Meerut. Admittedly, these educational centres were of 
primary nature and in the beginning they imparted training to 
the students through the teaching of basics of Islam i.e., Quran 
and hadis. Those who maintained a good standard of teachings 
were directly affiliated to Dar-ul-ulum Deoband. In 1880 thirty 
eight percent of Muslim school going children attended private 
schools, most of which were run by the ulama.^^ 
Following the foundation of Dar-ul-ulum, Deoband, many 
more madrasas on the same pattern were established in 
different parts of the country. They naturally adopted the 
same ideology which was being pursued at Deoband. These 
madrasas often submitted their records to Deoband for 
inspection, sought its approval on many decisions and invited 
the teachers of Deoband as external examiners. We may cite 
the names and places of a few madrasas founded by way 
of illustration. Haji Abdul Razzaq established a madrasa at 
Thana Bhawan and contributed rupees thirty (30 Rs) each 
18. Separatism among Indian Muslims, p. 27. 
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month to pay the salaries of the staff. The proceedings of Dar-
ul-u lum for the year 1877-78 reveals the establ ishment of a 
madrasa at kairana, district Muzaffarnagar by Haji Shahabuddin, 
an old boy of Deoband.^ ' 
In Gulawthi (distt. Bulandshahar). Madrasa-i-lslami was 
estab l ished by Syed Munshi Meharban Ali^° a wealthy patron 
of many good things and a close associate of Muhammad 
Qasim Nanautvi who laid its foundation. His son Hafiz Muhammad 
Ahmad was one of its students.^^ 
In 1877, a madrasa-supported by Pirzadgan of Ambetha 
opened at Nagina in Bijnore by Maulana Fakhrul Hasan Gangohi, 
a d isc ip le of Maulana Rashid Ahmad of Gangoh. 
19. Rudad, 1294AH/1877-78AD. p. 60. 
20. Syed Meharban Ali (1816-1889) belonged to Gulawthi. He 
served in a responsible position at Bharatpur State. In 1866, 
he built a mosque at Gulawthi whose foundation stone was 
laid by Maulana Qasim Nanautvi. In 1870, Madrasa Munabba-
l-lslam started In the house of Syed Meharban Ali. Many 
important figures of Darululum, Deoband had got their early 
education from this madrasa. Prominent among them were 
Hafiz Muhammad Ahmad, S/o Maulana Qasim Nanautvi, 
Maulana Mansur Ansari, Maulana Shah Abdul Qadir Raipuri 
and many others. Syed Meharban Ali, besides establishing 
the madrasa, did many other social works for the welfare 
of the people, Tarikh-i-Deoband, Vol.1, p. 469. 
21. Tarikh-i-Deoband, Vol.1, p. 479. 
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Muhammad Maashuq A l i " established the Madrasa-i-lslami 
at Danpur, distr ict Bulandshahar on the l ine of Deoband. 
Madrasa-i- ls lami was also establ ished at Meerut by Maulvi 
Muhammad Hash im. " Some prominent students of Dar-ul-ulum 
Deoband like Maulana Naazir Hasan, Mufti Aziz-ur-Rehman and 
Maulana Habib-ur-Rehman were appointed as teachers. 
The proceedings of 1293AH/1876-77AD, 1294AH/1877-
78AD, 1297AH/1879-80AD, gives some more detai ls of the 
establ ishment of other madrasas at di f ferent places of 
Western U.P. like Khurja, Rurkee and Muzaffarnagar. These 
madrasas were also model led on the line of Deoband and 
were considered the branches of Dar-ul-ulum, Deoband. 
The madrasa Mazahirul-ulum at Saharanpur was established 
just after six months of the establ ishment of Deoband. It was 
22. His real name was Masud AM Khan. In the memory of his 
maternal grand father, Wazir All Khan, he started madrasa 
Wazir-ul-ulum at Danpur. The students were provided free 
fooding and lodging at this madrasa. He died in August, 
1889. Tarikh-i-Deoband, Vol. I, p. 470. 
23. Maulana Muhammad Hashim owned a Printing Press at 
Meerut, his place of residence. The proceedings and many 
other books were printed from his Press. Tarikh-l-Deobar)d, 
vol. I, p. 467. 
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founded by Maulana Saadat AM of Saharanpur^^ wh ich more 
or less a d o p t e d the same ideo logy as that of D a r - u l -
u lum.Deoband. Mau lana Muhammad Mazhar Nanautvi^^ was 
made its f i r s t p r i n c i p a l (Sad r - i -Muda r r i s ) . The madrasa 
f l ou r i shed in h is name and came to be known as Mazah i r -
u l - U l u m . " At the in i t i a l s tage of the madrasa, three teachers 
had been appo in ted, when it gained some fame, Hafiz Fazl -
i-Haq, the disc ip le of Maulana Qasim donated h is house for 
it. The ulama of Deoband took great interest in the upl i f tment 
of th is madrasa. They were more conce rned about the 
co l l ec t i on of f unds for it and gave more care in ho ld ing 
examinat ion. Maulana Rashid Ahmad Gangohi after becoming 
its sa rparas t ( G u a r d i a n ) showed extra in te res t in it and 
24. Adravi p. 152. Whereas Metcalf says that it was founded 
by Maulana Ahmad Ali Saharanpuri and he was the first 
Sarparast of the madrasa. p. 129. 
25. Maulana Mazhar Nanautvi (1822-1885) was born at Nanauta, 
had his early education at home and later on shifted to 
Delhi College, where he learnt from Maulana Mamluk Ali 
and Shah Abdul Ghani. He was appointed as teacher at 
Ajmer College and later on transferred to Agra College. 
After the foundation of madrasa at Saharanpur he came 
down here as its Principal. He had friendly relations with 
both Muhammad Qasim and Rashid Ahmad. See, Mufti 
Aziz-ur-Rehman, Tazkira Mashaikh-i-Deoband, Bijnor, 1967, 
pp. 161-162. 
26. Traditional Education among Muslims, Delhi, 1985, p. 33. 
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laid more emphasis on the teachings of hadis and Fiqh 
rather than philosophy and other sciences.^^ 
The adm in i s t r a t i ve nature of Mazah i r - u l - u l um, 
Saharanpur was the same as that of Dar-ul-ulum, Deoband. 
The same curr iculum was adopted and the students used 
to receive the same kind of attention and reward, which 
was given at Deoband.^" These type of development 
i l lustrates the network and close connections of all these 
madrasas.^^ The Mazahir-ul-ulum was considered less 
intel lectual and more sufi in orientation than the Deoband. 
Another important madrasa was founded at Muradabad at 
the behest of Maulana Qasim Nanautvi which later on 
came to be known as ^Jamia Qasmi Shahi ' . These two 
inst i tut ions special ly looked to Dar-ul-ulum Deoband for 
inspiration and guidance.^" The Meerut madrasa was known 
as Madrasa-i-lslami. Its teachers were Maulana Nazir Hasan, 
Mufti Aziz-ur-Rahman, Maulana Habib-ur-Rahman. Mauiwi 
Mohammad Hashim, the owner of Matba-i-Hashmi at Meerut, 
27. Muhammad Zakarlya, Tarikh-i-Mazahir, Saharanpur, 1973, pp 46-
47. 
28. Tarikh-i-Mazahir, p. 111. 
29. Zahurul Hasan, Arwah-i-Salsah, Saharanpur, 1950. pp. 492-94. 
30. M. Mujeeb, The Indian Muslims, London, 1967, p. 409. 
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was its Muhtamim.^^ All these madrasas however, patterned 
on the line of Dar-ul-ulum, Deoband and entertained the 
same ideology which the Deoband had. The founders and 
pol icy makers of Deoband grew their inf luence on Muslim 
community through the establishment of madrasas at different 
places of India. Thus, in the latter half of the 19th century 
at least thirty madrasas were establ ished on the pattern 
of Dar-ul-ulm, Deoband in U.P. and B ihar . " Between 1880 
and 1900 branches of the Deoband madrasa were founded 
in areas like Dacca, Calcutta and Chittagaon mainly through 
private initiatives of earlier Deobandi graduates. It appears 
that a large number of Bengali students went to Deoband 
or its aff i l iated schools in Northern India.^^ Between 1900 
and 1946, 187 new madrasas were founded in these 
r e g i o n . " Some of them were formally aff i l iated to it while 
the other preferred to work independently.^* 
31. Tarikh-i-Deoband, Vol.1, p. 466. 
32. Waheed-uz-Zaman and M. Saleem Akhtar (ed.), Islam in 
South Asia, Islamabad, p. 327. 
33. Tazeen M. Murshid, The Sacred and the Secular, Bengal 
Muslim Discourse (1877-1977). Calcutta, 1995. p. 161. 
34. Mushir-ul-Haq, Musalman aur Secular Hindustan, Delhi, 1973, 
pp. 48-53. 
35. Anwar-ul-Hasan Sherkoti, Anwar-i-Qasmi, Lahore, 1969, pp. 
373-374. 
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The ulama of Deoband keeping the object ive of 
spreading the religious learr\ir\g t r ied to establ ish the 
madrasa in different parts of India. The inf luence of the 
teaching of Deoband madrasa, thus, came in the shape of 
establ ishing madrasas at different places by its graduates. 
The basis of their support grew by founding the tradit ional 
education institutions on modern lines which not only showed 
the strength of their teachings but also it brought significance 
to them. 
CHAPT€R-IV 
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LEADERS OF THE NEW TRENDS 
(NATIONAL CONSCIOUSNESS) 
i. Rashid Ahmad Gangohi 
Maulana Rashid Ahmad Gangohi (1829-1905) was born 
at Gangoh, district Saharanpur. The author of Tazkirat-ur-
Rashid refers to the origin of Rashid Ahmad's family and 
traces his descent from Abu Ayub Ansari, one of the 
campanions of Prophet Muhammad/" Qazi Pir Bakhsh the 
grand father of Rashid Ahmad had to abondon Rampur 
(district. Saharanpur) due to family feuds. The author of 
Tazkirat-ur-Rashid states that on account of his maternal 
brother Shah Qutub All's persistent request, Qazi Pir Bakhsh 
abandoning his Rampur abode settled at Gangoh.^ Qazi Pir 
Bakhsh, then a young man at the time of migration to Gangoh, 
was married there. 
Mauiana Hedayat Ahmad, father of Rashid Ahmad was a 
pious man who acquired the traditional education under the 
1. Aashiq llahi Meeruti, Tazkirat-ur-Rashid, vol.1, Meerut, (n.d.), pp. 
13-14. 
2. Ibid. pp. 15-16. 
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aegis of the family of Shah Wailul lah. It is however, not 
traceable that how and from whom he got his early education. 
It may be assumed that it was his father who initiated the 
early education at home. Soon Hedayat Ahmad developed 
keen interest in Sufic l i terature and practices. He earned a 
good reputation for his devotion and dedication to mysticism. 
He became a disciple of Shah Ghulam Ali^ in Naqshbandi 
order. He was well-versed in (Amal and writing of Taawiz).^ 
Hedayat Ali died in 1835 at Gorakhpur where he was 
employed^ leaving behind Rashid Ahmad who was barely 
seven years of age at that time. It is not clear on what 
business Hedayat Ali had gone to Gorakhpur. After the death 
of his father, Rashid Ahmad became a pupil of Mianji Qutub 
Bakhsh. He also acquired the knowledge of Persian literature 
from his maternal uncle Muhammad Taqi and Maulvi 
Muhammad Ghous.^ 
3. Shah Ghulam Ali was born In 1773AD at Delhi. He was a great 
Sufi of Naqshbandi order and became disciple (murid) of Mirza 
Mazhar Jan-i-Janan. His devotion to mysticism was known to 
the Sufis of Rome, Syria, Baghdad and Egypt and people from 
these countries came to India to become his disciple (murid). 
He died in 1824. at Delhi. For details, see Syed Ahmad Khan, 
Asar-us-Sanadid, Delhi, 1847, Chapter-IV, pp.15-22. 
4. Tazkirat-ur-Rashidyo\A,p. 17. 
5. Ibid, p. 23. 
6. Tazkirat-ur-Rashid, Vol.1, pp. 26-27. 
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Maulvi Muhammad Bakhsh of Rampur' taught him Arabic 
language and Sarf-o-Nahw. On the suggestion of Maulvi 
Muhammad Bakhsh, Rashid Ahmad went to Delhi for higher 
studies where he started his early education from Qazi 
Ahmaduddin of Jhelum." Later on he went to Maulana Mamluk 
Ali, a renowned allm and then working as Head of the Arabic 
Department at Delhi College.^ Muhammad Qasim Nanautvi had 
already reached Delhi and sought instructions from Maulana 
Mamluk Ali. At Delhi, Rashid Ahmad received his traditional 
education also from Mufti Sadruddin^°. He received 
instructions on hadls from Shah Abdul Ghani^V He spent four 
7. Rampur lies on the west side of the metalled road from Saharanpur 
to Nanauta and Shamli, at a distance of 27km from Deoband and 21 
km from the district headquarter. Dangli Prasad Verma, District 
Gazetteer,Saharanpur, Lucknow, 1976, p. 343. 
8. Tazl(irat-ur-Rastiid, Vol. 1, p. 26. 
9. Ibid, pp. 26-27. 
10. Ibid, p. 28. Mufti Sadruddin Azurdah belonged to a highly respected 
family of Delhi. He was a great Urdu Poet and was held in high 
esteem by the elites and common people. See, Abdul Hai, Gul-i-
Rana, Azamgarh, n.d. pp. 331-32. Asar-us-Sanadid, Delhi, 1847, 
Chapter-IV, pp.74-90. 
11. Tazkirat-ur-Rashid, vol.1, pp. 28-29. Shah Abdul Ghani was a 
descendant of Syed Ahmad of Sirhind. His grand father Shaikh 
Safiul Qadir migrated from Sirhind to Rampur due to the political 
ascendency of the Sikhs in Punjab. Shah Abdul Ghani was born 
on 1819AD and died at Madina on 6 January 1878. 
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years in acquiring knowledge at Delhi. He also used to teach 
at Delhi during his studentship. Having completed his education 
at the age of twenty one, he returned to Gangoh where he 
engaged himself in teaching hadis. 
Aashiq llahi in his Tazkirat-ur-Rashid states that Maulana 
Rashid Ahmad was the first alim who became disciple {murid) 
of Haji Imdadullah.^^ It is claimed that he did so at the behest 
of Hafiz Muhammad Zamin. He further says that Shaikh 
Muhammad Thanvi an alim of repute at Thana Bhawan and 
disciple of Shah Muhammad Ishaq of Madrasa Rahimiya^^ 
persuaded Maulana Rashid Ahmad to become his disciple 
{murid) but the latter declined.^^ 
12. Haji imdadullah was born in 1817 at Nanauta, district- Saharanpur. 
He became a disciple (murid) of Nasiruddin Dehlvi and again became 
a disciple of Mianji Noor Muhammad Jhinjhanvi. It is well known that 
during the rebellion of 1857 the mujahidin's force at Shamli had put 
alligiance at the hand of Haji Imdadullah. After the suppression of 
the rebellion, he evaded arrest and migrated to Mecca where he lived 
till his death in 1899. Haji Imdadullah was known for his piety, and, 
many ulama of in and around of that time, were his disciple. Rahman 
All, op.cit. pp. 122-23. 
13. Madrasa Rahimiya was founded by Shah Abdur Rahim, father of 
Shah Waliuilah. It was situated near the Mohallah of Mehdiyan at 
Delhi. Muhammad Umar, Islam in Northern India during the Eighteenth 
Century, New Delhi, 1993, pp. 263-64. 
14. Tazkirat-ur-Rashid, Vol.1, pp. 47-48. 
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The first disciple (murid) of Rashid Ahmad was a woman 
(name not known). It is said that Rashid Ahmad had initiated 
the woman as his disciple (murid) in the presence of his 
preceptor, Haji Imdadullah, who had made his first visit to 
Gangoh, at the house of the said woman. 
The biographer of Rashid Ahmad gives a detailed 
information about the offer of his first employment as a teacher 
of Quran on a modest salary of Rupees seven per month. The 
date of his employment and place of his working is not 
mentioned. He sought the advice of his preceptor about the 
offer, Haji Imdadullah outrightly disuaded him to accept it and 
advised to wait for better opportunity. After few days the Rais 
of Saharanpur Nawab Shaista Khan offered an employment of 
Rupees ten (10) to Rashid Ahmad for imparting the traditional 
education to his children which was accepted by him without 
seeking the advice of his preceptor this time. After some time 
Rashid Ahmad left the job of Saharanpur and returned to 
Gangoh where he got himself totally devoted to mysticism. 
Here it may be pointed out that the local populace of Gangoh 
was not at all happy with the sufistic ideology of Maulana 
Rashid Ahmad. 
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Maulana Rashid Ahmad is said to have started the 
practice of 'Hikmat' (Tibb-i-Unani), the knowledge of which he 
had acquired from his maternal uncle who was settled at 
Gangoh as a practising Hakeem. Rashid Ahmad outshone 
himself In this field and soon his fame reached far and near. 
Rashid Ahmad adopted this profession for the sake of service 
to human being irrespective of caste, creed and sex^^. 
Maulana Rashid Ahmad was educated in both traditional 
and modern sciences (philosophy, logic etc.) but he was 
reluctant to teach these modern sciences to his students. 
Rashid Ahmad had two daughters - Safia Khatun and Umm-
i-Hani and one son, Masud Ahmad. He performed three Haj. 
The first one was in 1280AH/1863AD. second in 1294AH/ 
1877AD and the third in 1299AH/1881AD. The first Haj was 
performed at the expense of Deputy Abdul Haq of Rampur who 
used to take many people with him to perform Haj every year. 
At that time Haji Imdadullah and Shah Abdul Ghani were alive 
and Rashid Ahmad happened to be their guest at Mecca and 
Medina respectively. When Rashid Ahmad performed his 
15. Tazkirat-ur-Rashidyol.l, pp. 62-63. 
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second Haj he was accompanied by other Ulama of Deoband 
like Maulana Muhammad Qasim Nanautvi, Maulana Muhammad 
Yaqub Nanautvi, Maulana Muhammad Mazhar and Maulana 
Mahmud Hasan. This group of Ulama again became guest of 
Haji imdadullah and Shah Abdul Ghani. 
After performing his third Haj in 1299AH/1881AD he 
completely devoted himself to the teaching of hadis to the 
Deoband's students or any other who wished to acquire 
proficiency in hadis from him. It is said that Rashid Ahmad 
was one of the most accomplished teachers of hadis of 
Daruluium, Deoband. He had made the learning of hadis quite 
easy with his simple method and techniques, and innovation.'^ 
People came from different places like Bengal, Punjab, Madras 
besides the local people of Saharanpur and Muzaffarnagar to 
acquire the knowledge of hadis from him." After Maulana 
Qasim's death in 1880, he became sarparast of the madrasa 
a position which he held till death in 1905. As a sarparast 
he distinguished himself as an administrator and a profound 
16. Tazkirat-ur-Rashid, Vol.1, pp. 142-46. 
17. Metcalf, p. 107. 
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teacher of hadis. He occassionally came to Deoband and 
generally the students had to go to Gangoh where Rashid 
Ahmad lived, to acquire the knowledge of hadis from him. 
There Rashid Ahmad not only delivered lectures to the 
students but also initiated, them in four mystic orders; 
(Chishtiya, Naqshbandiya, Sohrawardiya and Qadriya) in 
accordance with the practice of his preceptor Haji Imadadullah. 
As sarparast of Dar-ul-ulum Deoband, Rashid Ahmad 
disapproved the teachings of rational sciences like the logic 
and philosophy at the madrasa. He considered these sciences 
against the teachings of Islam. His main thrust was to teach 
the Ulum-i-Naqli (traditional sciences) in the madrasa.^* 
Depslte Rashid Ahmad's opposition many staff and council 
members were in favour of the learnings of the rational 
sciences to ensure the job for their students. Rashid Ahmad 
had also strong opposition to the inclusion of medieval 
rationalist sciences in the curriculum of the madrasa.'^^ He was 
aware that despite his oppostion, there were some teachers 
and council members who favoured the inclusion of these 
18. Tazkirat-ur-Rashid, Vol.1, p. 94. 
19. Sawaneh. Vol.2, pp. 292-93. 
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rational sciences (logic and philosophy). Rashid Ahmad's 
strong feelings may be found from his letter written to 
Maulana Siddique Ahmad one of his disciples where he says 
that falsafah (philosophy) is a useless discipline because it 
forbids the proper understanding of shariat and under its 
influence heretical views are expressed but I am shocked to 
know that there are some teachers and students in the 
madrasa who are in favour of its teaching and it is being 
taught secretly.^" Rashid Ahmad also opposed the teaching of 
Unani Medicine (tibb) at the madrasa.^^ 
On politics Rashid Ahmad followed the line of Shah 
Waliullah. He strongly disliked the domination of British 
Government in India and therefore, he alongwith other Ulama 
issued a fatwa entitled Nusrat-ul-Abrar in 1888^^ declaring 
that it was lawful for the Muslims to cooperate with the Hindus 
and the Indian National Congress for the sake of the country's 
freedom and its peopJe." The UJama of Deoband who strongiy 
20. Ibid., p. 286. 
21. Sawatieh, Vol.1, pp. 309-10. 
22. I.H. Qureshi, Ulema in Politics, Delhi, 1985, p. 228 (hereafter cited 
as Qureshi). Asghar All Engineer (ed.). The Ro/e of Minorities in 
Freedom Struggle, Delhi, 1986, p.2. 
23. Husain Ahmad Madni, Naqsh-i-Hayat, Saharanpur, 19$4, Vol.2, p. 71. 
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followed the political ideology of Shah Waliullah willingly 
follwed Rashid Ahmad's declaration. This declaration was to 
some extent a departure from Shah Waliullah's policy who had 
explicitly warned the Muslims not to loose their identity in the 
name of cooperation with others. Ironically the task of 
preserving separate identity of Muslims was done more by 
Syed Ahmad Khan than the Ulama of Deoband." The main 
weakness in the thinking of Deoband had always been a 
serious lack of realism.^^ Rashid Ahmad did not like Sir Syed's 
Religious ideas and political affiliations. He held the view that 
religiosity of Sir Syed Ahmad Khan should be regarded as a 
deadly poison.^" The Ulama of Deoband were against Sir Syed 
more on political front than on his religious views. The late 
19th century and early 20th century has witnessed an spate 
of fatwa war, thanks to the British diplomacy. This in turn 
divided the Ulama into sectarianism, not agreeing with the 
ideas pronounced by an alim specially from Deoband. On 
political front, Rashid Ahmad suggested active cooperation 
24. Qureshi, p. 228. 
25. Ibid. 
26. Aziz Ahmad, p. 106. 
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with the Hindus on the National political issues. All these 
issues were now being raised by the Indian National Congress 
in its sessions.^^ 
Rashid Ahmad's Attitude Towards British Government: 
It is not very clear how Maulana Rashid Ahmad reacted 
during the progress of the First War of Independence. It is 
assumed that if not an activist, he might have sympathized 
with the freedom fighters of Shamli (Muzaffarnagar) and 
Saharanpur. After the suppression of rebellion of 1857, a 
number of local persons, in order to acquire acquaintance with 
British officials, began to falsely implicate innocent people on 
their participation in the rebellion. Rashid Ahmad was also 
implicated for taking active part in the rebellion of Shamli and 
plunder of the Government treasury. Innocent of court procedures 
and the intricacies of the court proceedings, Rashid Ahmad 
preferred to disappear from the scene instead of being 
penalized. Warrant of arrest was issued against Rashid Ahmad 
for not appearing before the court. 
27. Syed Muhammad Mian, Ulama-i-Haqq, Vol.l, Delhi, 1939, pp.191-
192. 
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After some time Rashid Ahmad returned to Gangoh which 
was reeling under the terror of British Arms." Seeing the 
hostile atmosphere at Gangoh, Rashid Ahmad moved to his 
ancestorai place Rampur where he statyed at the house of 
Hakim Ziauddin^^. The British authorities came to know through 
an mformev about Maulana's pfesence at Rampur. Consequently, 
Colonel Francis reached Rampur with strong contingent of 
armed personnel and arrested him in 1275-76 AH/1858AD. He 
was taken to Saharanpur in a very pathetic condition on foot 
and placed in the Saharanpur jail.3° Criminal proceedings were 
initiated against him. From Saharanpur the case was transferred 
to Muzaffarnagar where he was locked for six months. Rashid 
Ahmad remained interned and showed extra ordinary 
perseverance. Finally the criminal proceedings came to an end 
as nothing could be proved against Ras.hid Ahmad and he was 
acquitted from all charges.^^ 
28. Tazkirat-ur-Rashid, Vol. 1, pp. 80-81, 
29. Tazkirat-ur-Rashid, Vol. 1, p. 81. 
30. Ibid., p. 82. 
31. Ibid, pp. 85-86. 
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It seems that the British attitude towards the Muslims in 
the post rebellion period had a great impact on Rashid Ahmad, 
although his biographer here and there refers to the loyalist 
attitude of the former." 
Rashid Ahmad's Attitude Towards Non-Muslims: 
Rashid Ahmad had a liberal outlook towards the Non-
Muslims. He used to treat them liberally^^. He was very popular 
among them particularly the Non-Muslim residents of Abha in 
Saharanpur and Rampur. He did not discriminate between high 
and low and treated them equally.^^ Rashid Ahmad Gangohi 
had a clear concept of love for the country. He used to say 
that the love of the country is my faith and this love was not 
confined to Gangoh, it was for the whole country.^* 
Rashid Ahmad Gangohi traces the history of "Dar-ul-Kufr" 
(Land of war or enemy's country) and says that India became 
Dar-ul-Kufr from the time of the imprisonment of Shaikh Ahmad 
32. Ibid, pp. 76.79-80. 
33. Tazkirat-ur-Rashid, Vol.2, p. 37. 
34. Ibid., pp. 38-39. 
35. Ibid. p. 49. 
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Sirhindi^^. Rashid Ahmad held a rational view about Ram and 
Krishna where the people inquired from him in regard to the 
truth of Ram and Krishna. Rashid Ahmad responding to the 
inquiries clarified that they were great men but unfortunately 
their followers had changed their personalities with the 
passage of time. Rashid Ahmad also held Guru Nanak in high 
esteem, perhaps due to his teachings which were very close 
to mysticism. He believed that Guru Nanak was also a Muslim 
and used to preach secretly. He used to cite the first couplet 
of Guru Granth, meaning thereby Guru Nanak was a believer. 
He believed that God is One and the Prophet was his 
messenger." 
ii. Mahmud Hasan (18S1-1920) 
After Rashid Ahmad Gangohi, it was Maulana Mahmud 
Hasan who had left a great mark on the annals of history. 
Ideologically he was quite dynamic and specially in the field 
of politics his revolutionary activities are a land mark. His 
36. Ibid, p. 237. 
37. Tazkirat-ur-Rashid, Vol.2, pp. 237-38. Elsewhere Guru Nanak refers 
to Prophet Muhammad with respect and abhors the Muslims to follow 
the path of the Prophet for achieving heaven. Bhai Jodh Singh (ed.). 
Guru Nanak Wani, New Delhi, 1974, p. 122 
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contribution to the freedom struggle has been great as we will 
see in this section. 
Life and Career: 
Mahmud Hasan who is popularly known as 'Shalkhul Hind' 
was born in 1851 at Bareilly^^, where his father Maulana 
Zulfiqar Ali was serving as Inspector of Schools. The family 
of Maulana Zulfiqar All traces Its origin to Hazrat Usman^*, the 
third caliph of Islam. Mahmud Hasan acquired the traditional 
education in Arabic and Persian from his uncle Maulana 
Mahtab Ali^°, who was one of the students of Arabic College, 
Delhi and was considered to be an alim. At the age of fifteen, 
Mahmud Hasan acquired considerable educatioin at home.^^ On 
the advice of Haji Syed Abid Husain and Maulana Mahtab Ali, 
Mahmud Hasan was admitted to the newly established Darululum, 
Deoband, where his first teacher was Mulla Mahmud. He also 
acquired education from Maulana Muhammad Qasim Nanautvi. 
38. Syed Asghar Husain, Hayat Shaikhul Hind, Deoband, 1921, pp. 7-8. 
Rahman Ali, p. 466. 
39. Tazkira Mashaikh-i-Deoband, p.213. Iqbal Hasan Khan, Shaikhul Hind 
Maulana Mahmud Hasan, Hayat aur llmi Karname, Aligarh, 1973, p. 
115. (Hereafter cited as Iqbal). 
40. Syed Muhammad Mian, Asiran-i-Malta, Delhi, 1976, p. 3. 
41. Iqbal, p. 119. 
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In 1871, he completed his education and was honoured with 
the customary turban {Dastarbandi). Since 1873, he served as 
a teacher in Dar-ul-ulum, Deoband/^ 
It may be assumed that Maulana Mahmud Hasan was 
considerably influenced by Maulana Qasim^^ and learned a lot 
on the traditional education from him. By 1887, Maulana 
Mahmud Hasan was elevated to the position of Principal {Sadr 
Mudarris) of Deoband*^ and devoted much of his time in 
imparting education and served the institution on a meagre 
salary from the very beginning of his career. He was so much 
contented that in 1894 when his salary was raised to Rs. 75 
p.m. he declined to accept it and continued on his earlier 
salary. After some time he even declined to accept salary from 
the Darululum. He however, continued to serve the institution 
with the same zeal and dedication.*^ 
Mahmud Hasan did a great service in bridging the gulf 
between Oar-ul-ulum, Deoband and M.A.O. Col lege, 
42. Muhammad Aashiq llahi Meeruti, Tazkirat-ul-Khalil, Saharanpur, 
(n.d.). p. 110. 
43. Asiran-i-Malta, pp. 7-8. 
44. Ibid., p. 8. 
45. Hayat Shaikhul Hind, pp. 20-21. 
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Aligarh.*^ He achieved this despi te strong oppos i t ion f rom 
the orthodox sect ion of the Ulama in Deoband. In 1877 
Mahmud Hasan under took the pi lgrimage to Mecca and 
returned to Deoband after six months where he resumed 
his teaching ass ignment . 
Mahmud Hasan was a hard worker. He used to rise very 
early in the morning and kept himself engaged after morning 
prayer til l 12 O'clock in teaching. In the afternoon he 
continued his engagement in the same way. After 1902 he 
grew weaker and could not work so hard, still he was busy 
in teaching for about six hours daily.^^ Mahmud Hasan had 
strong grip over ahadis and in interpreting verses of Quran. 
He very often quoted Shah Walilullah as an authority.^^ Nearly 
fifty years Mahmud Hasan served in Dar-ul-ulum, Deoband. In 
1915. he proceeded for pilgrimage to Mecca and this proved 
46. Ulama-i-Haqq, Vol.1, p. 131, where he argues that in 1910 when 
Deoband and Aligarh took the joint venture in bridging the gulf 
between the two seat of learning but from Aligarh some spies were 
sent to Deoband from the government to know about the programme. 
Shaikh M. Ikram, Mauj-i-Kausar, Lahore, 1958, p. 122. 
47. Hayat Shaikhul Hind. pp. 14-15. 21. 
48. AzIz-ur-Rahman, Tazkira Shaikhul Hind, Bijnaur, 1965, p. 68. Hayat 
Shaikhul Hind, p. 26. 
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to be his last journey from India."*' He died in November 1920" 
after a hectic and remarkable contribution to Islamic Sciences. 
His contributions to freedom struggle of India is equally 
important and interesting. 
Political Ideology: 
Maulana Mahmud Hasan could not keep himself aloof from 
the political milieu of the period. British dominance on India 
had its impact on not only the social and religious- but also 
on political life of the people in India. Ironically little attention 
has been given to the contributions of Maulana Mahmud Hasan 
towards the freedom struggle in India and perhaps this 
happened due to his teaching profession and his political 
activities out side India. 
In order to understand Mahmud Hasan's polit ical 
ideology one can not skip from ^the political thought of 
Shah Waliullah. Needless to say that on the Ulama of 
Deoband, Waliul lah's inf luence was predominant on 
religion and politics. The reform movement of Syed Ahmad 
49. Hayat Shaikhul Hind. pp. 27-28. 
50. Iqbal, pp. 153,383. 
115 
of Rai Bareiily and his polit ical ideology which led to a 
concerted efforts to fight against the pro-British elements 
and the British Government is too, well known. Mahmud 
Hasan appears to have derived considerable inspiration 
from the career of Syed Ahmad of Raibareilly. It is said 
that from the very beginning of his practical life Mahmud 
Hasan had a plan to execute which aimed at the 
elimination of the British rule from India. To quote 
Maulana Ghulam Rasul Mehr, "When the pol i t ical 
activit ies in India were for the name sake, the country was 
not prepared for any aggressive movement. The Muslims 
were downtrodden and in a fix what to do for the loss of 
their political dominance and decline to the lowest order. 
They were not in a position to find out a solution. In that 
situation, there were very few people who could be 
prepared for any sacrifices and on whom trust could be 
made. Apart from this Mahmud Hasan was keen not to 
damage the infant Dar-ul-ulum and he was not willing to 
invite Government displeasure or wrath, on this institution"^^ 
51. Ghulam Rasul Mehr, Sarguzasht-i-Mujahidin, Lahore, 1956, 
pp. 552-53. 
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However, while serving as a teacher in Deoband, 
Mahmud Hasan appears to be quietly preparing the ground 
for the future polit ical activities, and the students were 
being taught to the polit ical consequences of the British 
rule in India. His polit ical activities may be traced from 
the foundation of 'Samar-al-TarbiaV in 1871 (The Fruit of 
Education and Training). This organisation was founded 
with a social bias. It could not assume openly any 
polit ical acticity. After thirty years another organisatioin 
^Jamiat-ul-Ansar was founded" . The object of this 
institution was to maintain a close contact between the 
students of Deoband and students joining the Deoband 
institution from abroad. Maulana Ubaidullah was made 
Secretary of this organisation. The object of Jamiat-ul-
Ansar was defined to be preaching of Quran and hadis, 
to introduce reform in the faith and activit ies of the 
Muslims and to hold regular del iberat ions for 
preservation and propagation of Islamic Sc iences." 
52. Asiran-i-Mafta, p. 23. 
53. Maulana Habib-ur-Rahman in Risala Al-Qasim, 1912AD. 
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The first session of Jamiat-ul-Ansar was held in 16,16 & 
17 April 1911 at Moradabad". The offshoot of Jamlat-ul-Ansar 
was Moatamul Ansar. The object of this was to ask the 
Government to Introduce religious instruction in Government's 
run schools and colleges. It also proposed that the boarding 
houses where Muslim students were lodged should 
provide faci l i t ies for the religious t ra in ing and 
observances of Islamic tenets. Moatamul Ansar also 
demanded to institute scholarship for students whose 
second language was Arabic if they constitute 25% of the 
total strength in English Schools. It also demanded 
scholarship for poor graduates and undergraduate 
students whose second language was Arabic. Moatamul 
Ansar was also concerned to counter the criticism of anti 
Islamic elements through an organised way.*^ The 
foundation of Jamiat-ul-Ansar and its offshoot Moatamul 
Ansar caused anxiety to the British Government. The 
concern of the Government was not unfounded as earlier, 
it were the Ulama who getting themselves united during 
54. Ulama-i-Haqq, Voll, p. 132. 
55. For details, see Risala Al-Qasim 1912AD. 
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1857-58 had thrown the Br i t ish Government into 
disorder. Naturally the Government was not will ing to 
allow the activit ies of the Ulama which tended to mobilise 
larger section of the religious community to one platform. 
Conscious of the possible British Government reaction the 
founders of the Moatamul Ansar had taken a preventive 
measure by passing a resolution in expressing their 
faithfulness to the British Government. However, the 
British authorities were not prepared to take any chance 
and Moatamul Ansar was put under survellience. Maulana 
Ahmad Hasan who presided over the first session of 
Jamiat-ul-Ansar was interrogated and Mahmud Hasan was 
penalized monetarily through impostioin of taxes . " 
Unfortunately some influential person in Deoband did not 
like the activities of Jamiat-ul-Ansar. Perhaps they had the 
dislike for Maulana Ubaidullah Sindhi a newly converted to 
Islam rising to prominence by holding the position of 
Secretaryship. Consequently it became very difficult for 
Ubaidullah Sindhi to work in Deoband. On the advice of 
Mahmud Hasan, Sindhi resigned and left the Dar-ul-ulum, 
56. Tazkira Shaikhul Hind, pp. 172-73. 
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Deoband. Though a large number of Ulama in Deoband 
were opposed to Maulana Sindhi's activities and regarded 
it a permanent danger for Muslim community and against 
the interest of Dar-ul-ulum, Deoband. Mahmud Hasan and 
Ubaidullah Sindhi kept close contact with each other. They 
held secret meetings where decisions were taken on 
various issues.^^ Ubaidul lah Sindhi had to severe 
connection from Jamiat-ul-Ansar due to difficult situations 
created by the people the re . " 
The Jamiat-ul-Ansar did a good work in bringing the 
Ulama of Deoband together who were serving at different 
places in India and abroad. To quote Ubaidullah, "Maulana 
Shaikhul Hind had started bringing the old students of 
Deoband under the aegis of Jamiat-ul-Ansar. By this way they 
edcuated intelligentsia which had acquired education at 
Deoband was brought at one point. In this organisation like 
the Indian Ulama, the Afghan and Turkish Ulama also joined"." 
Maulana Mahmud Hasan and his followers were silently 
57. Naqsh-i'Hayat, Vol.2, p. 144. Tazkira Shaikhul Hind, p. 174. 
58. RisalaAI-Qasim,^9^3AD. 
59. Ubaidullah Sindhi, Shah Waliullah aur Unki Siyasi Tehrik, Lahore, 
1942, p. 209. 
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coming closer to the political ideology of Indian National 
Congress, and, they supported the preservation of Ottoman Empire 
and maintained close contact with Dr. Mukhtar Ahmad Ansari, 
Maulana Muhammad Ali and Shaukat Ali and Indian National 
Congress.*" It may be pointed out that the inclination of Ulama of 
Deoband towards national politics was not new. Earlier it was 
Rashid Ahmad Gangohi who had already shown a clear path to 
the Ulama of Deoband by resuscitating the policy of collaboration 
of Indian National Congress for the sake of India's liberation. This 
tradition was followed by Mahmud Hasan and Ubaidullah Sindhi. 
It was the influence of Maulana Mahmud Hasan that Ubaidullah 
Sindhi was one of the founders of Indian National Congress in 
Kabul.«i 
Apart from Jamiat-ul-Ansar some person under the 
influence of Mahmud Hasan, founded ^Nazarat-ul-Maarif-ul-
Qurania' in 1321AH/1903AD in which Ubaidullah Sindhi played 
a very important role." According to Maulana Husain Ahmad 
Madni, the object of this organisation had been to eliminate 
60. Ibid., pp. 210-13. Asiran-i-Malta, pp. 20-21. 
61. Asiran-i-Malta, p. 24. 
62. Asiran-i-Malta, p. 26. Iqbal, p. 230. 
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the influence of atheism among the young Muslims due to the 
western education. The Nazarat-ul-Maarif thus strived for 
making the Muslims a true Musalman."The political dimension 
of ^Nazarat-ul-Maarif may well be understood from Ubaidullah's 
own statement where he says that on the instruction of 
Mahmud Hasan his centre of activties became Delhi where 
Nazarat was founded. It was being patronised by Dr. Ansari, 
Hakim Ajmal Khan, Nawab Viqar-ul-Mulk, Maulana Azad and 
Maulana Muhammad Ali.^^ The British intelligence agency kept 
an eye on Nazarat-ul-Maarif. In one of its suits filed against 
Ubaidullah Sindhi it referred to that Nazarat-ul-Maarif was 
being used for conspiracies and meetings of people.^^ 
The political developments in India between 1914 to 1920 
were so fast due to outbreak of the First World War that the 
Nationalists began to think differently to achieve their goal. 
Even the loyalist organisations like Muslim League lost the 
control of loyalist leadership and dominated by the younger 
Aligarh educated nationalist leaders like Ali brothers, Hasrat 
63. Asiran-i-Malta, p. 26. Iqbal, p. 230. 
64. Iqbal, p. 230. 
65. Asiran-i-Malta, p. 27. 
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Mohani and others who entertained Nationalist ideology. The 
termination of First World War however, created a complex 
problem for Indian Muslims specially majority of Sunni Muslims 
were keen to protect their theocratical leader, Sultan of 
Turkey, against the policies of the Biritish and its allies who 
were determined to cripple the power of the Ottomans. The 
Indian Muslims were thus perturbed. They had been watching 
British diplomatic consequences on Ottoman Empire since 
1911 which had erupted into Tripoli and Balkan wars. In India, 
the Machli Bazar Kanpur mosque tragedy had also enhanced 
the feelings of distrust of Indian Muslims against British rule. 
Consequently the cream of Indian Muslim like Hakim Ajmal 
Khan, Dr. M.A. Ansari, Ali Brothers, Maulana Azad, Maulana 
Zafar Ali Khan became active and Nazarat-ul-Maarif became 
the centre of their meeting place as reported by the 
intelligence department.®^ 
In Deoband Mahmud Hasan was actively engaged in 
imparting teaching. Apart from the traditional course, Mahmud 
Hasan was also preparing his students for religious war {jihad) 
for which he used to take oath from them". Most of his 
66. iqbal, pp. 232-33. Asiran-i-Malta, pp. 27-28. 
67. Naqsh-i-Hayat. Vol.2, p. 203. 
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students after completing education were thus mentally 
prepared for jihad. By 1918 and onward a number of new 
centres at Deoband, Delhi, Dinapur, Amrot, Khadd (Karachi), 
Chakwal (Punjab) and in Bengal were established. Yaghistan 
became its most important centre. The people of Yaghistan 
had been continuously engaged in the struggle against the 
British and had not surrendered. Their enthusiasm was 
exploited by Ubaidullah and his followers and larger areas 
were covered by the jihadis in persuading the residents of 
Yaghistan to be ready to fight against the British soon after 
the outbreak of the First World War. Mahmud Hasan also 
visited Yaghistan and persuaded the Haji of Turangzai tribe 
to visit Yaghistan in order to preach jihad. Consequently there 
was a concentration of the tribal people. The British 
intelligence informed the Government about the anti-British 
activities in the frontier region. The British Government in 
India acted quickly by sending an army to Yaghistan which 
occupied a number of places. The British penetration was so 
sudden that the jihjadis in the region were taken by surprise. 
They however, resisted and gave a tough fight to the British 
124 
adopting the guiriella warfare. The British had to retreat after 
heavy losses and in turn they gave a huge money to Amir 
Habibullah Khan to break the unity of the crusaders in 
Yaghistan. The British also propagated that no jihad was 
permissible according to the shariat-i-lslami without a king, 
pointing out that the king of the Muslims in that region was 
Amir Habibullah Khan. Hence, the Muslims should unite under 
his banner and when the Amir gives call for jihad then it would 
be lawful for them. Where British arms failed their diplomacy 
worked. Unity of crusaders in the frontier region was broken 
leading to weakening of the movement." 
The British propaganda against the Turks was intensified 
soon after the suppression of the jihadis in the frontier region. 
The British claimed that the Turks had joined the war of their 
own, and, that the war was political not religious. They also 
assured the Indian Muslims that the British Government would 
protect the holy places of Islam and there would be no 
bombing on Mecca, Madina and other Holy places and finally 
they declared that Turks were not Khalifa of the Musalmans 
68. Asiran-i-Malta, pp. 32-33. Iqbal, pp. 246-47. Naqsh-i-Hayat, Vol.2, 
pp. 209-211. 
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due to their irreligious life. The British persuaded a section 
of the Ulama to write a fatwa (religious decree) on the above 
line. Maulvi Abdul Haq prepared a fatwa on which a number 
of Ulama fixed their signatures. This fatwa was placed before 
Maulana Mahmud Hasan for signature twice but he refused to 
sign.*^ 
The British diplomacy caused divisioin among the jihadis 
in Yaghistan. The hasty decision to inflict the British thus 
collapsed. Still the spirit of the large number of jihadis in 
Yaghistan was very high. Messages were pouring in for the 
visit of Mahmud Hasan to Yaghistan to forge unity so as to 
renew a fresh movement by strengthening the ranks and files 
of the jihadis. Undoubtedly, manpower was abundant but 
Mahmud Hasan rightly realised that the movement require 
money support also. He was getting information that the jihadis 
had no ammunition. They had very scanty supplies and in that 
situation it was impossible to continue struggle against a 
mighty Government. Besides, the British intelligence had 
already exposed the activities of Mahmud Hasan in Yaghistan 
69. Aslran-i-Malta, pp. 33-34. Iqbal, pp. 254-55. 
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and his arrest was imminent. Mahmud Hasan decided to move 
from Yaghistan. Dr. M.A. Ansari advised him to leave India 
as soon as possible to avoid arrest. Mahmud Hasan decided 
to proceed to Arabia and directed Ubaidullah Sindhi to go 
to Afghanistan to finalise his project to fight against the British 
arms in India.^° 
The intention of Mahmud Hasan's migration to Arabia was 
kept in secret. Yet it became a common knowledge among his 
followers and some of them interpreted that he was going to 
secure foreign help against the British. In September 1915, 
Mahmud Hasan accompanied by Maulana Mansur Ansari, 
Maulana Muhammad Sahul Bhagalpuri, Maulana Murtuza 
Hasan Chandpuri, Maulvi Aziz Gul, Haji Khan Muhammad, 
Maulana Matlub-ur-Rehman, Haji Mahbub Khan, Haji Abdul 
Karim of Sironj and Maulana Waheed Ahmad proceeded to 
Arabia.^^ The news of Mahmud Hasan's journey to Arabia was 
leaked to British intelligence. They followed the Maulana to 
Bombay. Throughout the journey of Mahmud Hasan from 
70. Asiran-i-Malta, pp. 34-35. Iqbal, pp. 253-54. Naqsh-i-Hayat. Vol.2, 
p. 148. Shan Muhammad, The Growth of Muslim Politics in India, 
(1900-1919), New Delhi, 1991, pp. 162-63. 
71. Iqbal, pp. 256-257. 
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Deoband to Bombay, the police found it difficult to arrest him 
due to heavy concentration of his supporters at every s ta t ion . " 
It appears that on reaching Bombay, the intelligence people 
were misguided by some of the supporters of Maulana by 
identifying seven or eight persons as his companions. Soon 
after the sailing of Mahmud Hasan's ship from Bombay Port 
a telegraphic message of the Governor of U.P. reached to 
arrest Mahmud Hasan. It was now too late. The U.P. 
Government's request to the governor of Aden to detain the 
Maulana, there was also delayed due to the maneuvering of 
some of the well wishers of Dr. Ansari. Subsequently another 
message was sent to Jeddah addressed to the captain of the 
ship but by that time Mahmud Hasan had already landed in 
Saad Island and moved to Mecca^' where he arrived on 9th 
October 1915. 
In Mecca, Mahmud Hasan had the support of Hafiz Abdul 
Jabbar, a descendant of Haji Ali Jaan of Delhi, who was the 
supporter of Syed Ahmad of Rai Bareilly. Hafiz Abdul Jabbar 
72. Iqbal. pp. 257-258. Asiran-i-Malta, p. 37. Naqsh-i-Hayat. Vol.2, 
pp. 212-213. 
73. Asiran-i-Malta, pp. 37-38. Iqbal, pp. 257-258. Naqsti-i-Hayat, Vol.2, 
pp. 212-213. 
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was a well known and respected trader In Mecca. Mahmud 
Hasan succeeded in holding a meeting with Ghallb Pasha, the 
Turkish Governor of Hejaz, through Haflz Abdul Jabbar. In the 
first meeting Ghalib Pasha was cautious but in the second 
meeting being convinced of the sincerity of the mission and 
status of Mahmud Hasan as alim, he issued a statement 
addressed to the Indian Muslims directing them to support 
Mahmud Hasan in his mission. Besides, he also assured 
Mahmud Hasan the full support of Turkish Government. The 
assurance so given is known as ^Ghalib Nama'. Its copies 
were distributed in Yaghistan. Ghalib Pasha had also given 
Mahmud Hasan's letter of introduction to Basri Pasha, Enver 
Pasha and others. In the meantime after performing Haj, Enver 
Pasha and Jamal Pasha visited Medina. Mahmud Hasan met 
them there. The two Turkish leaders endorsed the Ghalibnama 
and appreciated the efforts of the Indian people towards 
seeking freedom.^^ 
The author of Shaikhul Hind Mahmud Hasan suggests that 
under the influence of Mahmud Hasan missions to Burma and 
74. Naqsh-i-Hayat, Vol.2, p. 221. Asiran-i-Malta, pp. 38-39. 
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China were also sent comprising of both Hindus and Muslims. 
An organisation was set up in Burma, known as Human 
Brotherhood.^^ In China the mission consisted of Maulana 
Maqbool-ur-Rehman and Shaukat AM and some others. The 
mission earned its l ivelihood through the practices of Maulana 
Maqbul in Unani and Shaukat AM in aelopathy system of 
medicines. The two missions did not however, bring any 
results. Shaukat AM and other members returned to India while 
Maulana Maqbul went to Rangoon and returned in 1923.^^ The 
author of Shaikhul Hind Mahmud Hasan refers to the mission 
consisting of five members led by Maulana Barkatullah.^^ 
Barkatullah's contribution to the freedom struggle outside India 
is too well known to be discussed here. The author of Shaikhul 
Hind Mahmud Hasan also claims that Choudhry Rahmat Ali 's 
mission to France and foundation of Ghadar Party in San 
Fransisco had also some link with Mahmud Hasan's polit ical 
activity. According to him the object of Mahmud Hasan in 
75. Iqbal, pp. 262-263. 
76. Ibid., p. 263. 
77. The author incorrectly says that he was some officer serving in 
Bhopal. For life and career see M.lrfan, Barkatullah Bhopali, Bhopal, 
1969. Also see, R.K. Trivedl, The Critical Triangle, India, Britain, 
Turkey (1908-1924), Jaipur, 1993, p. 222. 
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sending the mission to these countries was to secure their 
support for Turkey. In this mission Mahmud Hasan succeeded 
to some extent. Maulana Muhammad Ali refers to Mahmud 
Hasan's object during the criminal proceeding against him in 
Karachi. ^^  
It appears that Mahmud Hasan had prepared an elaborate 
plan to f ight against the British during the progress of the 
First World War. It is said that to execute this plan Ubaidullah 
and some of his supporters like Dr. M.A. Ansari and Maulana 
Abdul Rahman played an important role. Maulana Husain 
Ahmad Madni throws some light as to how the sympathizers 
of Mahmud Hasan penetrated into the British forces to 
propagate anti British feelings. They secretly trained nearly 
eighty persons and of them only nineteen persons could 
qualify after three smonths training. Thereafter, these persons 
were sent to Deoband. It is also claimed by the author of 
Shaikhul Hind Mahmud Hasan that in this activity Gandhij i, 
Motilal Nehru, Maulana Azad, Maulana Muhammad Ali and Dr. 
Ansari met these people at Delhi. There they also came into 
78. M. Abdul Rahman, Tehrik Reshmi Rumal, Lahore, 1966, p. 170. Iqbal, 
pp. 266-267. 
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contact with Krishna Verma, the revolutionary. 79 
In order to liberate India from the British rule, the plan 
was to attack the British territories in India from Afghanistan 
where large scale tribal support endorsed the proposition 
except Amir Habibullah. Due to the popular support Amir 
Habibullah conceded that the tribals were free to participate. 
However, he declined to extend official military support. For 
the invasion to the British territories in India the plan was that 
the revolutionary forces would march through the following routes: 
1. The tribes of Qallat and Makran led by the Turkish Army 
would attack Karachi. 
2. The tribes of Ghazani and Qandhar would attack Quetta 
supported by the Turkish Army. 
3. Maiman and Masudi tribes were to attack Peshawar led 
by the Turkish forces. 
4. The tribals of hilly regions were to attack Augy supported 
by Turkish Army. 
The Qallat front was assigned to be monitored by Maulana 
Muhammad Sadiq of Karachi. The Quetta front was to be 
looked after by Hafiz Taj Mahmud. Sindh, Khyber fronts were 
to be led by Haji of Turangzai and in Augy front Maulana 
Muhammad Ishaq was to be active. Beside Pandit Lui, who 
79. Tehrik Reshmi Rumal, pp. 154-155. Iqbal, pp. 269-270. 
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was active in Nepal with the hope of Russian support to attack 
from the Nepaiese side."" Within Indian territory a number of 
centres had been set up. According to Madni, of these centres 
e'xghX were very important. The head quarter was at Delhi 
where AM brothers, Maulana Azad, Ubaidullah Sindhi, Gandhiji, 
Dr. Ansari, Motilal Nehru, Lala Lajpat Rai and Rajendra Prasad 
were working. Under their directions the following centres 
functioned: 
1. Nander was the centre of Surat, Gujarat and Bombay. 
Maulana Ibrahim Ahmad Buzurg and Punun Patel were 
its main workers. The leader of the centre was Maulana 
Ibrahim Ahmad Buzurg. 
2. Panlpat was the centre of U.P. where Maulana 
Ahmadullah was incharge. 
3. Lahore was the centre of Punjab headed by Maulana 
Muhammad Ahmad of Chakwal. 
4. Dinpur was the centre of Bhagalpur where Maulana Abu 
Siraj Ghulam Muhammad was the leader. 
5. Amrot was the centre of Sindh and Baluchistan where 
Maulana Taj Mahmud was the leader. 
6. Karachi was the centre of Karachi, Qallat etc. and 
Lasbela. Maulana Muhammad Sadiq was the leader 
80. Tehrik Reshmi Rumal, pp. 173-175. 
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here. 
7. Atmanzai was the centre of Northern part of Frontier 
Provinces. Khan Abdul Ghaffar Khan was the leader 
here. 
8. Turangzai was the centre of independent Tribals. Here 
Maulana Fazl-i-Wahid was the leader. 
The author of Tehrik Reshmi Rumal refers to the centres 
in Bengal and Assam also.^^ Needless to say that the object 
of the establishment of these centres was to promote anti 
British feelings among the people and prepare them to rise 
against them. During the First World War the activities of these 
centres caused headache to the British. There was a serious 
revolt at Lasbela led by Maulana Muhammad Sadiq. Amrot and 
Dinpur were perhaps at the verge of revolt but Maulana Taj 
Mahmud at Amrot and Abu Siraj at Dinpur, the two important 
persons of the movement were taken into custody." Of all the 
centres, the centre of augy was very active and harassed 
the British for some t ime." 
The author of Shaikhul Hind Mahmud Hasan claims that 
81. Tehrik Reshmi Rumal, pp. 160-162. Iqbal, pp. 272-273. 
82. Iqbal, p. 272. 
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the Berlin centres of revolutionaries where the Indian National 
Party had been founded and Lala Hardayal and M. Barkatullah 
were its active members did wonderful work. In Germany 
Mahendra Pratap, Hardayal and Barkatullah continued to 
prepare public opinion against Britain and finally they played 
an important role in Turco-German all iance." Assurances from 
Germany for Turkish support made the Indian National Party 
followers quite bold. Raja Mahendra Pratap, M. Barakatullah 
and other accompanied by some German officials came to 
Turkey and held discussions with Enver Pasha and Sultan of 
Turkey. From Turkey the members of Indian National Party led 
by Mahendra Pratap and M. Barkatullah accompanied by Dr. 
Fawn Bentick, Captain Qasim Bey and Captain Hayns visited 
Kabul." In Afghanistan, they were received warmly and were 
lodged in the Royal Guest House of Babar Bagh."* The Amir 
of Kabul proceeded with caution in negotiating with the Indo-
German mission. The Indo-German mission was entertained by 
84. Tehrik Reshmi Rumal, p. 171. Iqbal, p. 277. Vinod Kumar Saxena, 
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the host sumptuously for two months but there was no meeting 
between Amir Habibullah Khan and the visitors until protested 
by Raja Mahendra Pratap. The meeting was held ultimately 
and led by Mahendra Pratap who presented the letter of 
German King and Sultan of Turkey to Amir Habibullah. Dr. 
Fawn Bentink presented a letter from Chancellor of Germany. 
The meeting was held in coordial atmosphere. Amir Habibullah 
made inquiries for the proposed plan of the establishment of 
an Independent Indian Government in Kabul. After the first 
meeting there was another meeting with the Amir of Kabul 
where Raja Mahendra Pratap and Barkatullah were also 
invited. In this meeting various problems including the 
establishment of an Independent Government was held. On the 
next day the German members Bentick and Hayns met the 
Amir, assured him of that the proposed Indian Government 
would be recognised by Germany and it would also supply 
ammunition and finance. In case the British Government in 
India invaded Afghanistan, the Governments of Germany and 
Turkey will support Afghanistan. On the third day, there was 
another meeting with Turkish representative Qasim Bey who 
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assured the Amir of every Turkish assistance." 
Here it may be pointed out that in the beginning of 1915, 
a number of Hindu, Sikh and Muslim freedom fighters and 
nationalists had reached Afghanistan to avoid British arrest. 
Prominent among them wer Ajit Singh, Muhammad Ali and 
Zafar Hasan Aibek. Ubaiduilah Sindhi had already come to 
Kabul on the advice of Mahmud Hasan. All of them were 
however, interned perhaps on suspicion by the Afghan 
Government. When Maulana Barkatullah and Mahendra Pratap 
arrived in Kabul they used their influence and through the help 
of Prince Amanullah Khan they got the revolutionaries released 
from the internment. With the release of the Indian freedom 
fighters, the activities of revolutionaries in Kabul were 
intensified." 
In August 1916, the British Government came to know of 
the plan of revolutionaries which was hatched in India with 
the object of destroying the British rule by use of arms with 
the help of the people of the North-West frontier. Ubaiduilah 
87. Tazkira Shaikhul Hind, pp. 217-218, Iqbal. p. 279 
88. Zafar Hasan Aibak. Aap Biti, Vol.l, Lahore (n.d.), p. 15. Tazkira 
Shaikhul Hind. p. 217. Iqbal, p. 281. 
137 
Sindhi was leader of the conspiracy which is known as ^Silk 
Letter Conspiracy'. Ubaidullah's strong supporters in the 
conspiracy were Abdullah, Fateh Muhammad and Muhammad 
AM." Rowlatt who submitted the Sedition Committee Report 
identifies that Ubaidullah was trained at Dar-ul-ulum, Deoband. 
He greatly influenced a number of students and staff of Dar-
ul-ulum with his militant and anti British ideas. He also 
influenced Mahmud Hasan, who was head of the institution. 
Rowlatt in order to substantiate the British point of view 
ignored the harsh reality of the internal politics of Deoband 
in the resignation of Ubaidullah and says that he was 
dismissed by the manager and committee of the institution for 
his scheme to spread all over India a Pan-Islamic and anti-
British movement through Ulama trained in Deoband school.'" 
Maulana Ubaidullah Sindhi and Mahmud Hasan continued to 
meet with one another secretly as discussed earlier. In 
Sept.1915 Mahmud Hasan proceeded to Arabia and Ubaidullah 
came to Delhi and started a school.'^ In Delhi Ubaidullah 
89. Sedition Committee Report, 1918, Calcutta, 1918, p. 176. 
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continued his revolutionary activit ies and preached jihad with 
the object to attack the Brit ish. From Delhi, he migrated to 
Kabul where he intensified anti-Brit ish activities. There he 
devised a scheme of the foundat ion of a provis ional 
Government of India with the avowed object to overthrow the 
British Government." 
On 29th October 1915, the Indian revolutionary council in 
Kabul held its meeting at the house of Abdul Razzaq Khan 
where the decision to form a Provisional Indian Government 
was t a k e n . " The Government of Afghanistan alloted some 
Government buildings for the offices of this provisional 
Government. On 1st December 1915, the formation of this 
provisional Government was proclaimed. Raja Mahendra 
Pratap became its President and signed the proclaimation in 
that capacity."^ Barkatullah became the Prime Minister and 
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Ubaidullah Sindhi was appointed as Wazir. In the beginning, 
the provisional Indian Government had only three members. 
Later on some more members were inducted and one of them 
was Maulana Bashir.^^ It appears that the provisional 
independent Government at Kabul suffered with mutual 
distrust. However, it decided to send mission to Russia. On 
the question of nominating the representative to Russia, there 
were sharp differences of opinion between Ubaidullah Sindhi 
and Raja Mahendra Pratap. Mahendra Pratap had selected Dr. 
Mathura Singh to represent Provisional Independent Government 
in Russia but Sindhi argued that there must be a Muslim also 
with Mathura Singh. The dispute dragged until it was referred 
to Naib-us-Saltanat of Kabul Prince Amanullah who supported 
Maulana Sindhi's views. Consequently Mathura Singh and 
Khushi Muhammad were sent to Russia. On reaching Tashkent 
the delegation met with the Governor. The Czar of Russia, 
attempted to take advantage of the letter from the Independent 
Government at Kabul and made a number of demands from 
British Government. The British ambassador declared the 
mission as hoax. He made inquiries from India about the 
95. Ubaidullah Sindhi, Kabul Main Saat Saal, Lahore, 1955, pp. 66-67. 
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identity of the members of the delegation but could not get 
any clue. The Czar of Russia gave orders for the arrest of 
the members of the mission but the Governor of Tashkent 
intervened and saved the members of the mission from 
imprisonment. According to Maulana Sindhi, the Russian 
mission did not prove to be useless. It created problem for 
the Anglo-Russian unity.'^ The mission returned to Kabul 
without success. After half success of the mission, Mahendra 
Pratap decided to send two more missions to abroad. One 
mission was to move via Iran to Istanboie represented by 
Abdul Bar! and Dr Shujaullah. The second mission was to go 
to Japan via Russia. This mission to be represented by Shaikh 
Abdul Qadir and Mathura Singh. These two missions however, 
could not get success. Shaikh Abdul Qadir and Mathura Singh 
were arrested by the Russian Government and handed over 
to the British. Mathura Singh was executed for his involvement 
in a bomb case and Shaikh Abdul Qadir was interned and was 
released after the termination of the war. The Turkish mission 
led by Abdul Bari and Shujaullah could not proceed beyond 
Iran. The British arrested them and put behind the Bar. 
96. Kabul Mein Saat Saal, p. 69. 
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The revolutionaries led by Ubaidullah Sindhi founded 
Jun-ud-Allah (Army of God)." This was a semi-military 
economic organisation. It was to be headed by Maulana 
Mahmud Hasan. In the Jun-ud-Allah three patrons, twelve field 
marshals and many military officers were to be at work.'" Silk 
Letter intercepted^' by the British intelligence reveals that the 
recruits for Jun-ud-Allah was to be made in India and to bring 
about an alliance among the Islamic rulers. Mahmud Hasan 
was to apprise all the details to the Ottoman Government. The 
headquarter of the Army of God was proposed to be at Madina 
while Mahmud Hasan was to act as General-in-chief.^°° Zafar 
Hasan Aibek discusses the Jun-ud-Allah and provides some 
interesting information. According to him, Ubaidullah Sindhi 
97. Sedition Committee Report, pp. 177-178. 
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used to give instructions to every member of Jun-ud-Allah in 
regard to the improvement of economic condition and the ways 
how to achieve it. His scheme was to be introduced in Iran, 
Turkey and Arabia. Aibek further says that Sindhi asked him 
and Muhammad Hasan Yaqub to proceed to Arabia and formed 
an organisation there. This organisation was to collect the 
hides of the sacrificed animals at the time of Haj and 
manufacture different type of hides for the export to Islamic 
countries. For this purpose it was proposed to establish an 
Islamic company and also an Islamic Bank for the 
manufacturing of refined and processed skin. Unfortunately the 
scheme could not materialise as the Government of 
Afghanistan did not allow it.^°^ It appears that the entire 
scheme of Jun-ud-Allah remained on paper and could not be 
brought into effect due to certain developments. 
Mahmud Hasan continued his efforts in Arabia to form a 
strong movement against British through Hafiz Abdul Jabbar 
and succeeded in meeting Ghalib Pasha. The first meeting 
with Ghalib Pasha was not conducive. The second meeting 
101. Aap Biti, Vol.1, pp. 110-111. 
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held on second day was fruitful. Mahmud Hasan insisted to 
meeting with Enver Pasha. Consequently Ghalib Pasha 
delivered three letters. One letter was addressed to Indian 
Muslims, second was to Governor of Madina asking him to 
arrange the travel of Mahmud Hasan to istanbole for meeting 
with Enver Pasha. The third letter was addressed to Enver 
Pasha introducing Mahmud Hasan and recommending to fulfil 
his demands. Ghalib Pasha also advised Mahmud Hasan to 
strive for complete independence of India. After second meeting 
there were some more meetings between the two. ' " Here it 
may be mentioned that Ghalib Pasha's letter addressed to 
Indian Muslims was intercepted by the British intelligence and 
it has been mentioned at length in Sedition Committee Report 
presented by Rowlatt in 1918. According to Ghalib nama the 
content reproduced in Rowlatt Report asks the Muslims of 
Asia, Europe and Africa to get themselves prepared for 
launching a jihad. It also says that the Turkish Army and the 
crusaders of Islam have obtained an upper hand on the 
enemies of Islam. It incited the Muslims to attack the 
oppressive Christian Government under which they live and 
102. Naqsh-i'Hayat, Vol.2, pp. 214-215. 
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to destroy them, they should make a determined effort 
expressing enmity and hatred to Britishers. The Ghalib Nama 
is addressed to the Indian Muslims and confirms that Mahmud 
Hasan came to him and many of his suggestions had been 
accepted and clear instructions given to him. The Ghalib Nama 
further says that if he goes to you, he should be trusted and 
supported by men, money and material which he needed.^" 
Mahmud Hasan despatched the Ghalib Nama through 
Maulana Muhammad Miyan alias Mansur Ansari as he himself 
was a great suspect in the eyes of British and orders had been 
issued for his arrest. Mansur Ansari himself was a great 
suspect therefore, he did not proceed to India and somehow 
managed to reach Afghanistan distributing the copies of Ghalib 
Nama to the tribal people. Thereafter, he went to Kabul and 
met Ubaidullah Sindhi. However, the other two letters appear 
to have been lost. In the mean time Afghanistant sufferred with 
a coup'deta. Amanullah Khan who was anti British ascended 
the throne executing Habibullah Khan. In Arabia Mahmud 
Hasan was continuously trying to mobilize Turkish support. 
103. Sedition Committee Report, p. 179. 
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While he was trying to proceed, Enver and Jamal Pasha 
arrived in Madina where Mahmud Hasan met them and 
renamed the demand of complete independence through 
Turkish support. Mahmud Hasan also requested them to 
arrange his safe journey to Afghanistan but they declined to 
oblige him owing to dangerous situation developing in that 
region. They, however, advised him to stay in Arabia and 
proceed to India for continuance of his revolutionary 
activities.^"* 
The author of Tahrik Reshmi Rumal refers that Enver 
Pasha had given two agreements. One was between the 
revolutionary council and the Turkish Government and the 
other was between the Afghan and Turkish Government. In the 
second agreement it had been decided to start revolution on 
19th February 1917.^°^ Since it was extremely dangerous for 
Mahmud Hasan to reach India, he dispatched the 'Envernama' 
through Syed Hadi Hasan of Muzaffarnagar. The British 
intelligence came to know of Mahmud Hasan's journey to India 
but Maulana stayed in Arabia and Envernama reached its 
104. Naqsh-I-Hayat, Vol.2, pp. 218-220. 
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destination despite repeated searches at the houses of 
Maulana Muhammad Nabi and Syed NuruJ Hasan.^°^ Mahmud 
Hasan met Ghalib Pasha on 20th Rajab 1334A.H/1915AD in 
Taaif. They held a meeting and certain decisions were taken 
in regard to proposed revolution and they promised to meet 
again. In the mean time there was a revolution in Saudi 
Arabia. Sharif Husain revolted against the Turkish authority 
on British instigation. During this period Mahmud Hasan once 
again met with Ghalib Pasha but due to the difficulties created 
by the Sharif Husain's revolt and the changing pattern of First 
World War, he advised Mahmud Hasan to go to India and 
strive there for complete independence of the country.^°^ 
Interception of Silk letter had already alarmed the British 
authorities. It had also made it clear that 19th Feburary 1917 
had been fixed for the beginning of revolt. On the other hand 
the British pressure on Amir Habibullah was increased to 
arrest Ubaidullah Sindhi and his supporters. They were taken 
into custody despite intervention by Amanullah and Nasrullah 
Khan. They were released after Habibullah's execution. In 
106. Tehrik Reshmi Rumal, pp. 193-196. 
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Arabia, Sharif Husain had revolted and was joined by a British 
loyalist Indian Muslim Khan Bahadur Mubarak Ali Khan of 
Aurangabad. Mubarak Ali Khan met Sharif Husain of Mecca 
and asked him to issue a 1di{'^& in favour of the British in India 
and against the Turks to reduce the anti British feelings among 
the Indian Muslims. Sharif Husain got a fatviia prepared and 
obtained signatures of some of his supporting Ulama at Mecca. 
Mubarak Ali however, insisted that the fatwa should be signed 
by Mahmud Hasan because he entertained influence and 
popularity among the Indian Muslims. In a zeal to please the 
British, Sharif Husain pressurised Mahmud Hasan to sign the 
fatwa who refused giving strong arguments because at the top 
of the fatwa it had been written, "From the Ulama of Mecca 
teaching in Haram Sharif". In addition to it the fatwa 
condemned Sultan of Turkey and did not recognise the 
caliphate of Ottomans praising the revolution of Sharif Husain. 
On Maulana's objection, the condemnation of Ottomans was 
deleted but he did not send it to Mahmud Hasan for signature. 
Mahmud Hasan apprehended his arrest at any moment. Sharif 
Husain after meeting with British ambassador sent orders to 
Mufti Abdullah Siraj, the Shaikh-ul-lslam to arrest Mahmud 
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Hasan and his companions and sent them to Mecca. Mahmud 
Hasan however, escaped arrest due to the advice of Hafiz 
Abdul Jabbar.^"^ In the mean time, Sharif Husain of Mecca 
arrived at Jeddah and inquired about the arrest of Mahmud 
Hasan and others. He was greatly angry to know that they 
were not arrested. On his orders Madni was arrested and 
Maulvi Aziz Gul, Hakim Nusrat Husain were rounded up from 
the residence of Mahmud Hasan who was still at large.^°^ Hafiz 
Abdul Jabbar and other Indian Traders in Mecca appealed to 
Sharif Husain not to deliver the arrested people to the English 
but he refused on the ground of his friendship with the 
British."" The police was searching for Mahmud Hasan but he 
could not be apprehended till the evening. The furious Sharif 
Husain ordered to shoot Maulvi Aziz Gul and Hakim Nusrat 
Husain if Mahmud Hasan was not apprehended immediately. 
Learning of Sharif Husain's order Mahmud Husain came back 
to his residence. He alongwith others was arrested on 23rd 
Safer 1335 AH/1916AD and despatched to Jeddah. On the 
second day Husain Ahmad Madni was also sent to Jeddah. 
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Mahmud Hasan and others were keen that they should not be 
sent outside Arabia but Colonel Wilson, the British officer 
refused and ordered their shifting to Egypt."^ 
On 12th January, 1917, Mahmud Hasan and others were 
sent to Egypt. On 16th January, they sued and the next day 
they were sent to Cairo by train and from there to Khaira 
where an old jail existed .Mahmud Hasan and his four 
companions, Husain Ahmad Madni, Nusrat Husain, Waheed 
Ahmad and Aziz Gul were declared political prisoners.'" The 
news of arrest of Mahmud Hasan reached India quite late. It 
evoked great resentment and led to the formation of an 
organisation known as 'Anjuman-i-Aanat-i-Nazar bandan-i-lslam'. 
Its president was Raja Mahmudabad, secretaries were Dr. M.A. 
Ansari and Dr. Abdur Rahman, members were. Hakim Ajmal 
Khan and Maulvi Abdur Rahman. The branches were 
established in various parts of Panjab, U.P., Bihar, Madras, 
Bombay and Sind. ' " The Safarnama Asiran-i-Malta provides an 
interesting details of inquiries made by the British officers in 
111. Asiran-i-Malta, p. 73. 
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the jail of Khaira.^^^ Mahmud Hasan and his companions were 
intensely interrogated for two days. All of them had been 
lodged in different cells and were not allowed to meet one 
another. Mahmud Hasan and his companions were convinced 
that they would be hanged to death. Perhaps due to 
inadequate evidences they escaped capital punishment and 
sent to Malta on 15th February 1917 where they reached on 
21st February 1917. In October 1917 Mahmud Hasan and his 
companions were allowed concessions and on 12th March 
1920 they were released and sent to India. They reached 
Bombay on 8th June 1920. in India, the Indian National 
Congress had been very active owing to the Rowlatt Act and 
Jalianwala Bagh tragedy. The Indian Muslims led by Dr. M.A. 
Ansari, AM Brothers, Maulana Abdul Bari and others were 
extremely annoyed with British attitude towards the Sultan of 
Turkey and on Indian problem. Consequently, in June 1920, 
Maulana Abdul Bari issued a fatwa signed by a number of 
Ulama declaring India as Darul Harb.'*^^ In this political turmoil 
when the entire Indian community was literally in arms against 
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the British, Mahmud Hasan had landed in Bombay. Maulvi 
Rahim Bakhsh one of the British loyalists advised Mahmud 
Hasan not to participate in politics and lead remaining part 
of his life in the worship of God."* The advice of Maulana 
Rahim Bakhsh was against the grain of Mahmud Hasan. Soon 
after landing Bombay he was apprised of the British excesses 
in India through the imposition of Martial Law, Rowlatt Act; 
the Jalianwala Bagh tragedy, dismemberment of Turkey and 
the treaty of severe. Mahmud Hasan was shocked and his 
inner anti British feelings became stronger. He met Maulana 
Shaukat Ali and other members of the Khilafat Committee in 
Bombay. Maulana Abdul Bari of Firangi Mahal who had strived 
hard in bringing together the Indian Ulama on one platform 
through the foundation"' of Jamiat-ul-ulama-i-Hind came from 
Lucknpw and Gandhiji from Ahmadabad, Hafiz Muhammad 
Ahmad from Deoband, Maulana Murtuza Hasan Chandpuri, 
Hakim Muhammad Hasan (younger brother oTMahmud Hasan), 
Maulana Muhammad Hanif (son-in-law of Mahmud Hasan), 
Maulvi Enayatullah from Ghazipur, elder brother of Dr. M.A. 
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Ansari, Nawab Mohiuddin Khan from Bhopal, Maulana Mufti 
Muhammad Kifayatullah, Dr. M.A. Ansari and Haji Ahmad Mirza 
from Delhi had come to receive Mahmud Hasan at Bombay."® 
Mahmud Hasan agreed with Gandhiji for the initiation of 
a non-violent, Non Cooperation Movement. The Khilafat 
Committee sought a religious decree from Mahmud Hasan on 
the proposed Non-Cooperation Movement. He instead of 
issuing fatwa wrote a very impressive and effective note which 
took the form of a fatwa and signed by a five hundred Ulama. 
In view of Mahmud Hasan's political views and ideology this 
note (fatwa) requires reproduction even at the expense of time 
and space. "Today when the Muslims of East and West are 
faced with extreme impending calamities and also when there 
is every apprehension that God forbid, the shift of Islamic 
Caliphate will be broken into pieces due to the rising tide of 
storm and when the soul of every Muslim is trembling due to 
the events of death threatenings. If one surveys with prudence 
he would find that every Asian and specially every Indian, has 
moral courage, and, future freedom is in great danger. A large 
118. Asiran-i-Malta, pp. 52-55. 
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number of Indian Ulama and Hindus political experts are 
struggling to protect their legitimate rights and to safe their 
lawful demands from being perished. Success is in the hand 
of God but for the religious duty which falls upon man as a 
nation and country, it would be a serious offence not to fulfil 
this obligation. I am not by nature, a political man, and it is 
evident from my long life. My centre of interest has always 
been religion and this was the object which took me from India 
to Malta and back. Thus, I don't find myself separate from any 
movement which concerns the progress and betterment of 
Islam or is being run against the enemies of Islam as a weapon 
in self defence. On return from Malta I have come to know 
that Indian leaders have adopted the second alternative for 
the execution of their duties and protection of their sentiments 
and rights. They should adopt the true and clear injunction 
of Quran and hold fast, one of the characteristics of Prophet. 
After examining the pros, and cons, in detail they should 
execute it without fear. It is nothing else except that there 
should be Non-Cooperation with the enemies of Islam through 
faith and practice. The sharai position of this problem is 
irrefutable. The prestige of a true Muslim as the situation 
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demands is that - (1) they should return the titles and other 
Government honours, (2) they should refuse to participate in 
the new council of the country, (3) they should only use the 
commodities and materials manufactured in the country and 
(4) they should not send their children to the Government 
schools and colleges. Apart from that they should follow the 
proposals published from time to time provided it is within the 
confines of the shariat and it does not transcends the 
boundaries of shariat. Further you should also ensure that 
such thing should be avoided which are fraught with disorder 
or chaos and in every work avoid the excesses adopting the 
middle path. In the end, Mahmud Hasan refers to one of the 
sayings of third caliph Hazrat Usman, "when people do good 
work join them and when they indulge into committing evils 
keep yourself away.""^ 
On 11th June 1920, Mahmud Hasan proceeded to Delhi 
and from there he came to Deoband on 14th June 1920.^^° 
It appears that Mahmud Hasan's Imprisonment at Malta had 
adversely affected his health. He fell III at Deoband. Despite 
119. Asiran-i-Malta, pp. 53-54. 
120. Ibid., p.55. 
155 
i l lness, Mahmud Hasan's object to f ight against Brit ish 
imperialism had not weakened. Throughout the country he had 
become an ideal personality among a section of the Muslim 
community. He was much in demand everywhere. Though weak 
and sick Mahmud Hasan responded to the call of Muhammad 
Ali to visit Aligarh on 29th October 1920. It may be pointed 
out that from 1st August 1920, Khilafat-Non-Cooperation 
movement had been initiated by the nationalist muslims, 
supported by the Indian National Congress. In Al igarh the 
loyalists were opposed to the Nationalist ideology of the 
Congress which was being pursued by Muhammad Ali and 
other nationalists leaders. Mahmud Hasan inaugurated the 
foundation of Muslim National University (which later on 
became Jamia Mill ia Islamia) on 29th October 1920 despite 
opposition by the pro-British elements at Al igarh who had 
sacked Ali Brothers and other nationalists.^^^ 
At the time of inaugural of Muslim National University at 
Aligarh, Mahmud Hasan could not read his Presidential 
address due to weakness and it was recited by Maulana 
121 Asiran-i-Malta, p. 99, Iqbal, p. 375. Naqsh-i-Hayat, Vol.2, 
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Shabbir Ahmad Usmani.Here it may be pointed out that before 
the arrival of Mahmud Hasan the nationalist students at 
AUgarh had obtained a fatwa from Mahmud Hasan in regard 
to the sharai position of the Non-Cooperation movement 
against the British Government."^ in this fafwa Mahmud Hasan 
had advised the Muslims to remain united and avoid every type 
of differences which would lead to their weakening. It also 
urged the Muslims to support the right cause and to oppose 
the evil doers and oppressors. Thereafter, the Maulana briefly 
tracing the sufferings of Muslims in the East and West, 
apprehending the destruction of Caliphate, and the fear of 
every Muslims with the threatening calls of death by the 
developing situation, advised caution predicting that every 
Asian and specially Indian was seeing its moral courage and 
freedom in serious danger. He said in the fatwah that the 
majority of the Indian Ulama and Hindu experts in politics were 
struggling in the protection of their legitimate rights and 
reasonable demands from being suppressed by the Government. 
The Maulana further said that success is always subject to 
God's will but the duties imposed as a nation, and dweller 
122. Naqsh-i'Hayat, Vol.2, pp. 253-255. 
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of the country which shariat had imposed on the man, should 
not be avoided in the slightest indifference in fulfilling this 
object. The Maulana therefore, urged the Muslims to follow 
the teachings of the Prophet and not to cooperate with the 
enemies of Islam. He therefore, asked the Indian Muslims to 
return all the honours and titles conferred upon them by the 
Government, not to join the new council of the country, only 
to use the goods manufactured in the country (Swadeshi) and 
not to send their children to the Government schools and 
Colleges. He further asked the Muslims to follow the 
instructions circulated to them from time to time. He strictly 
warned not to act against the shariat and the Muslims should 
take full care not to indulged into such activities which could 
lead them to break into pieces, and to follow a middle path 
at everywhere."^ This fatwa was later on adopted by Jamiat-
ul-ulama-i-Hind and published after being endorsed by five 
hundred Ulama.'*^* 
Mahmud Hasan's above fatwa and his address to the 
Muslim National University was by and large identical. In his 
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Presidential address to the Muslim National University, the 
Maulana's empahsis was however, on the reformation of the 
young Muslims through a modern and religious education. He 
also declared that the foundation of the Muslim National 
University was aimed at to run such an institution which should 
be free from Government's aid and its influence, and which 
could function within the framework of Islamic ideology and 
nationalists sentiments."^ He also referred to the evil effects 
on the National consciousness of Indians through the 
education imparted in the Colleges and Universities. Quoting 
GandhijI, "The teaching of these colleges is very clear, and 
white like milk in which a small quantity of poison had been 
mixed.^" From Aligarh, Mahmud Hasan returned to Deoband. 
His illness was increasing day by day. He therefore, went to 
Delhi for treatment. He stayed at the house of Dr. M.A. Ansari. 
During his stay in Delhi, the Jamiat-ul-ulama-i-Hind organised 
its second annual session. The Maulana was persuaded to 
preside over the session which was scheduled to be held on 
19,20 & 21 October 1920. Maulana was so weak that again 
125. Naqsh-i-Hayat, Vol.2, p. 257. Iqbal, pp. 377-378. 
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his Presidential address was read by Maulana Shabbir Ahmad 
Usmani. This address, though addressed to the Muslims, had 
a predominant nationalist ethos. In his Presidential address 
the Maulana instructed the Ulama the following ideological 
principles: 
1. The greatest enemy of Islam and Muslims is Angrez (the 
British) and to non cooperate with him Is our duty. 
2. The protection of the community (Millat) and Caliphate 
are purely Islamic demands. If the brothers of our 
country support us, it is permissible and they deserve 
our gratitudes. 
3. For the freedom of the country, cooperation with the 
brothers of the country (Hindus) is permissible according 
to shariat provided it did not affect the religious rites 
in any way. 
4. If in the present time the use of artillery, guns, and 
aeroplanes in fighting against the enemy is lawful 
though they did not exist in the earlier times, then 
agitations, national unity and unanimous demands are 
also justified in the present time as for those who have 
no access to artillery, guns and aeroplanes, these are 
their only weapons. 
The concluding part of Mahmud Hasan's speech refers to 
the whole hearted support of the Hindu community for the 
religious demands of the Muslims, and, appreciating he 
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warned the Muslims that any situation contrary to the Non-
Cooperation Movement with a majority in the struggle for 
freedom of the country would foil the attempts of India's 
independence for ever. On the other hand the Government's 
iron hand would be strengthening its grip day by day and 
destroy even the hazy picture of the Islamic dominance for 
ever. He therefore, emphasized that if the Hindus, Muslims, 
Sikhs live with peace and unity then the foreign nation despite 
its great powers could not defeat the united objective of these 
nations. He therefore, laid greater emphasis on unity among 
the various religious groups in India. He further said that if 
a Hindu does not use the Muslims part or a Muslim does not 
shoulder the dead body of a Hindu then it is not dangerous 
for both but if they are fighting with each other and try to 
humiliate, it would lead to their nationalist prestige in the eyes 
of British. He therefore, urged upon the people to maintain 
unity. "^ 
The illness of Mahmud Hasan was increasing day by day 
and while still under the treatment of Dr. Ansari at Delhi, his 
127. Naqsh-I-Hayat, Vol.2, pp. 260-261. 
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condition was worsened and after nine days of Jamiat-ul-
ulama-i-Hind's session of Delhi, he passed away on 30th 
November, 1920."" His body was brought to Deoband where 
he was buried."® 
Religious Ideology. 
Mahmud Hasan's religious ideology centered round the 
fundamentals of Islam. He derived inspiration from Quran and hadis 
in solving day to day problems of the Muslims. To him, politics and 
religion were intenvoven and therefore, he pleaded a high standard 
of morality, honesty and impartiality in not only religious but also 
in worldly affairs. In strengthening the political unity among the 
Hindus and Muslims in India, he frequently quoted Quranic verses 
and warned the Muslims not to support the British who were 
enemies of Islam. For the Non-Cooperation with the British Mahmud 
Hasan strongly warned the Indian Muslims and asked them to 
support the Hindus for the freedom struggle but he had made a 
nice distinction in extending such support to the Hindus who came 
to the category of kafir or unbeliever. Quoting Quranic verses, he 
decreed that the Muslims should treat those well who had not 
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fought with them on religious issues nor have expelled them from 
their houses. According to Quran, he says, that undoubtedly Allah 
likes those who impart justice.'^ 
Mahmud Hasan believed in treating human beings without 
distinction. To him God had created the human being to 
distinguish between the evils and good things. God has also 
endowed the human being with the quality of avoiding from 
the evil activities. To him Muslims and Non-Muslims could reach 
a position when their inner consciousness develops, and, a 
greater feelings for the existence of God becomes prominent, 
and he rushes for the good things avoiding the evil. To him, 
a Musalman stays on his natural instinct but sometime he 
departs from the good and becomes closer to the evils. 
Therefore, the Maulana believe that "Suluk and Tasawwuf 
(mysticism) is name of the cleaning of heart". Mahmud Hasan 
believed in mysticism for purification of soul. In this belief his 
family atmosphere largely held him to develop a spiritual 
identity. In 1877, he became a disciple {muhd) of Haji 
Imdadullah'^^ while visiting Mecca for pilgrimage. On return to 
130. Asiran-i-Malta, p. 77. 
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India he was practising as conscious mystic but did not initiate 
people though he had been permitted by Haji Imdadullah. 
Mahmud Hasan kept himself closely associated with Rashid 
Ahmad Gangohi who was very dear to Haji Imdadullah and he 
used to direct his disciples to seek guidance and training from 
Rashid Ahmad GangohiJ^^ Mahmud Hasan had permission to 
initiate people as a murid from Muhammad Qasim, Rashid 
Ahmad and Haji Imdadullah. Practically he used to initiate 
people in line of Haji Imdadullah. On the death of Rashid 
Ahmad Gangohi, Mahmud Hasan began to initiate people on 
all the four Sufi silsilas that is Chishtiya, Qadriya, Naqshb-
andiya and Suharwardiya for which he had permission from 
his preceptor. He argued that in initiating in all the four Sufi 
silsilas his object was not to denigrate any of the four and 
to treat them with equal respect.^" Mahmud Hasan strictly 
followed the sunnat. In the recitation of ^wazaif and ^awrad', 
he followed the sunnat strictly and avoided such practices 
which had no evidence or not proved from the traditions of 
the Prophet {Sunnat). 
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iii. Ubaidullah Sindhi 
One of the important products of Dar-ul-ulum Deoband, 
Ubaidullah Sindhi, was born on 10th March, 1872, as a 
posthumous child^^^ at Chianwali, Sialkot (Punjab, now in 
Pakistan). He was related to Mulraj, the famous Diwan of 
Multan. Ubaidullah revolted from his family religion and 
accpted Islam. M. Hajjan Shaikh provides the geneology of 
Ubaidullah in order of succession as under - Gulab Rai, Jaspat 
Rai, Ram Rai (converted to Sikhism and named Ram Singh), 
Buta Singh (converted to Islam and was named Ubaidullah) "* 
According to Ubaidullah he was greatly influenced by Taqwiat-
ul-lman of Shah Ismail and Tuhfat-ul-Hind of some Obaidullah 
of Sindh,'* which encouraged him to renounce Sikhism. At a 
younger age of fifteen Ubaidullah went to Bharchundi (Sind) 
and became muhd (disciple) of Haji Muhammad Siddique, a 
Sufi. He stayed there for some time and went to Bahawalpur 
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where he studied some elementary books in Arabic and 
religion. In 1889 he came to Deoband and came into contact 
with Mahmud Hasan. While staying in Deoband, he also visited 
Kanpur and Rampur where he obtained education from 
Maulana Ahmad Hasan and Maulvi Naaziruddin. In Deoband, 
Sindhi was introduced with the writings of Shah Waliullah and 
Maulana Qasim Nanautvi. After completing education at 
Deoband, Ubaiduilah returned to Sindh adopting the career of 
a teacher. He stayed in Sindh for twelve years. Through his 
efforts a large number of madrasas were opened in Sindh and 
he became a very popular person among the Muslims there. 
In 1908, he was appointed as a teacher and joined the 
assignment in Deoband.^^^ 
It appears that from the very beginning, Sindhi entertained 
an anti-British feeling which was intensified with the company 
of Mahmud Hasan. Generally it is stated that Ubaiduilah had 
been planning an anti-British plot for long. He is also attributed 
to have founded Jamiat-ul-Ansar or Deoband's Old Boy's 
Association in 1909^^* to strengthen an anti-British movement. 
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It should however, not be forgotten that Mahmud Hasan was 
his teacher and mentor at Deoband. 
The Jihad movement initiated by Syed Ahmad of Rai 
Bareilly though weakened after his death, had not completely 
ended. The ulama of Deoband particularly Rashid Ahmad and 
Mahmud Hasan were entertaining the ideology of Syed Ahmad. 
Hence, the anti-British feelings continued and transmitted to 
Sindhi. As we have dicussed earlier Mahmud Hasan had 
directed Sindhi to go to Kabul in 1915 for a cause. In this 
background, the formation of Jamiat-ul-Ansar was undoubtedly 
one of the important strategical move of Mahmud Hasan for 
which he had selected Sindhi. Ubaidullah proved to be correct 
to the expectation of Mahmud Hasan who succeeded in 
bringing English educated persons like Anis Ahmad, Khawaja 
Abdul Hai and Qazi Ziauddin to Deoband. These people 
through their modern education had access to modern political 
ideas. Ubaidullah also established a secret organisation of 
Jamiat-ul-Ansar which was later on alleged to be the basis 
of the S;7/c Letter Conspiracy.''^^ 
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The foundation of Jamiat-ul-Ansar appears to have 
caused concern to a section of Deoband ulama. They 
apprehended that anti-British activities in Deoband would lead 
to a direct confrontation with British and therefore, they were 
against Maulana Sindhi's activities in Deoband. That is why 
on the advice of Mahmud Hasan, Sindhi shifted to DelhiJ*° 
In Delhi Sindhi came into contact with Dr. Ansari, AM Brothers, 
Maulana Azad and others. 
Sindhi has recorded his political activities in his diary 
which provides considerable Information of his contributions to the 
freedom struggle in India. Sindhi tracing his interest in politics 
says that he studied the biographies of Shah Ismail which 
greatly influenced him. During stay at Deoband he came to 
know of many historical events. Maulana Abdul Karim 
Deobandi had seen the decay of Delhi and had narrated the 
details to Sindhi of the sufferings of people there. Sindhi who 
had already heard the painful revolution in Panjab and the 
atrocities on the people through the women of his own family 
which had made him a silent revolutionary. He admits that what 
140. Asiran-i-Malta, pp. 26-28. 
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he was thinking earlier for Lahore now he began to think of 
Delhi. One of the letters of Syed Ahmad of Raibareilly guided 
him to his political ideology which was Islamic as well as 
revolutionary. Subsequently, he began to mobilize support for 
his political ideology.^^^ Sindhi's ideas soon spread to other 
parts of madrasas throughout India where hundreds of ulama 
were engaged in teaching. Moreover, every year a large 
number of students after completing their education were 
returning to their homes who were also influenced by the 
writings and the movement of Sindhi. It may be presumed that 
by 1911 Mahmud Hasan's activities throughout the length and 
breadth of India had stirred the feelings of young madarasa 
educated people. 
Maulana Ubaidullah Sindhi at that time was closely 
associated with Mahmud Hasan. It appears that the Jalsa-i-
Dastarbandi (convocation) of Dar-ul-ulum, Deoband held in 
1910 where more than 30,000 Muslims of different sheds of 
opinion participated. This Jalsa-i-Dastarbandi (convocation) 
appears to have brought different groups of Muslims closer 
141. ZaatiDiary, p. ^8. 
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to Deoband school. For the first time Sahabzada Aftab Ahmad 
Khan attended the Deoband madrasa and its function where 
he held talks with Mahmud Hasan and others.^^^ Aftab Ahmad 
Khan proposed to have an exchange of students between 
Deoband and Aligarh^*\ In 1911, the Jamiat-ul-Ansar held its 
session at Moradabad and was presided over by Ahmad Hasan 
of Amroha. Ahmad Hasan in his presidential address 
remarked, 'Jamiat-ul-Ansar is not an Imitation of any other 
association nor it stands for any one's personal and worldly 
ambitions. Its purpose includes all the necessary and 
important objective whose achievment is seriously needed." 
Here the Maulana explained the policy of Jamiat-ul-Ansar as 
enunciated by Mahmud Hasan which we have already 
discussed earlier centered round the two main objects: 
1. To emancipate India from the British rule through an 
organised armed revolt. 
2. To obtain support of Muslim countries to achieve this 
goal. 
Under this consideration Sindhi was directed by Mahmud 
142. Faruqui, p. 58fn. 
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Hasan to shift to Kabul and he himself proceeded to Arabia 
to operate from there. Maulana Sindhi in his diary refers to 
the whole episode as under: 
"Under the instructions of Hazrat Shaikhul Hind the 
venue of my work was shifted from Deoband to Delhi. By the 
year 1331 AH/191 SAD the institution of Nizarat-ul-Maarif had 
been established at Delhi. It started under the joint patronage 
of Hazrat Shaikhul Hind, Hakim Ajmal Khan and Nawab Viqarul 
Mulk. By keeping me for about four years at Deoband, Hazrat 
Shaikhul Hind introduced me to the young energetic force, the 
students of westernized institutions. With this object in mind, 
he sent me to Delhi. He himself also came over to Delhi to 
personally introduce me to Dr. M.A. Ansari, who in turn 
introduced me to Maulana Abul Kalam Azad and Maulana 
Muhammad All Jauhar. This is how in the course of my stay 
in Delhi, I remained in touch with the Muslim political elites."^^* 
Maulana Sindhi's activities in Kabul have already been 
discussed in chapter concerning Mahmud Hasan. To what 
extent Mahmud Hasan and Sindhi worked together may be 
144. Zaati Diary, pp. 20-2^. 
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discerned from the episode of Ubaidullah's shifting from 
Deoband and the reply of Mahmud Hasan to his opponent on 
the suggestion of not to indulge in political activities. Mahmud 
Hasan remarked-"Did our revered teachers establish this madrasa 
for educational purpose alone? It was founded in my presence 
and as far as, I know, one of its main objects was to 
compensate for the losses suffered during the rebellion of 
1857. Those interested only in education are free to do as 
they like. I do not want to obstruct their way but I stand 
for those objects the founders of Deoband had in view and 
for making some achievement in this regard he worked so 
hard".^ ^^ Thus Sindhi's activities in Kabul need no 
explanation.He had a difficult task there in organising the 
adherents of Mahmud Hasan comprising students which the 
Deoband had produced since its foundation. They had been 
greatly influenced by Mahmud Hasan as Sindhi made his best 
efforts to mobilize them as a deputy of Mahmud Hasan. 
Since the political condition of the country was quite fluid 
due to the progress of the First World War and the Home Rule 
145. Cited in FaruquI, p. 59. 
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League Movement, Mahmud Hasan and Sindhi according to 
their plan decided to take advantage of the political situation 
which was obviously against the British. Unfortunately, the 
whole plan collapsed due to the interception of the Silk 
Letter^ "^ and partly due to the Meccan revolution led by Sharif 
Husain and also the Non-Cooperation by the Afghan Government. 
Here it may however, be pointed out that through the efforts 
of Sindhi and other revolutionaries supported by the Germans 
were assembled in Afghanistan and laid the foundation of 
Provisional Government of India. From the details provided by 
Raja Mahendra Pratap, we find a detailed list of the members 
of the Provisional Government which is as under^ ^^ : 
1. Mahendra Pratap - President 
2. Maulana Barkatullah - Prime Minister 
3. Ubaidullah Sindhi - Home Minister 
4. Maulvi Muhammad Bashir - War Minister 
5. C.K.Pillai - Foreign Minister 
6. Shamsher Singh alias Mathura Singh - Minister 
7. Khuda Bakhsh Pleni - Potentiaries 
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8. Muhammad AM Qasuri - Potentiaries 
9. Rahmat All Zakariya - Potentiaries 
10. Zafar Hasan Aibak, Allah Nawaz, Hamam Singh, Gujar 
Singh alias Kala Singh, Abdul Aziz and Abdul Bari. 
The circumstances in which Maulana Sindhi was included 
in the Provisional Government seems not to be free from 
internal politics of the revolutionaries in Kabul. In his diary 
Maulana Sindhi refers to the frequent meetings which was 
disliked by Mahendra Pratap. He had been included to the 
Provisional Government owing to his Influence with the Indo-
German mission and the Kabul Government. Sindhi writes that 
probably his invitation to join the Provisional Government was 
made on the assumption that the Sindhi wouild not accept it 
owing to the constitution of the Provisional Government which 
made loyalty to Mahendra Prataph essential. However, when 
Sindhi joined the Provisional Government he suggested certain 
amendments in the oath which were approved by Mahendra 
Pratap. Thereafter, the discussions of the Provisional 
Government on the Indian affairs remained free from any 
external interference. Sindhi further writes that in the 
beginning there were only three members in the Provisional 
Government but subsequently the number went on increasing. 
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Ubaidullah Sindhi appreciated Raja Mahendra Pratap as a man 
of great qualities with a strong tendency to dictatorship. He 
also refers that Mahendra Pratap was in the beginning 
reluctant to transfer the Provisional Government to the party 
nominated by the Indian National Congress but somehow he 
was persuaded. Sindhi also says that Mahendra Pratap 
renounced his original claim of Life Presidentship and sole 
authority of Provisional Government with great reluctance. 
Sindhi in his diary reveals that according to the plan the 
Provisional Government was to be operated from three places; 
Kabul, Nepal and North East Bengal. Ubaidullah Sindhi was 
to supervise the Kabul Centre which included the charge of 
Jun-ud Allah and the activities of Provisional Government at 
Kabul. Amir Amanullah Khan after coming to power recognised 
Sindhi as a representative of the Provisional Government of 
India with permission to participate in all affairs concerning 
peace and war. Amir Amanullah Khan honoured Sindhi and 
during the course of war he was entrusted with some important 
responsibilities.^*" 
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Sindhi continued to represent the Provisional Government of 
India in Kabul until the exit of Amir Amanullah Khan due to 
international political pressure. The change of ruler in 
Afghanistan created difficulties for Sindhi. He was thinking to 
leave Kabul but the Provisional Government of India in Kabul 
decided to send him to Russia on a mission. Sindhi desired 
that some young Indian emmigrants should do this job. It 
appears that some differences arose between Ubaidullah and 
Mahendra Pratap on composition of the mission to Russia. 
This was however, sorted out later on as Khushi Muhammad 
was included in the mission to Russia.^ ^^ Sindhi refers in detail 
about the mission to Russia which we have already discussed 
earlier in the chapter on Mahmud Hasan.^ ^° 
The mission however, did not succeed due to the Russian 
attitude. Sir Michael O' Dyer, the Governor of Punjab gives 
interesting details, "The Provisional Government had early in 
1916 gone so far to despatch a mission with letter signed by 
Mahendra Pratap to Russian Governor General in Turkistan 
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and even urging Russia to throw over her alliance with Britain 
and assist in the invasion for consideration. This mission was 
turned back by Russian Imperial Government. But the 
Bolsheviks, on coming to power in 1917 were quick to grasp 
the value of mission for giving Britain a stab in the back and 
quickly employed it with great persistence and hope of sure 
success. ^ '^  
The Revolutionary Government at Kabul had also sent two 
missioins to Istanbol and Japan. The dispatch of these missions 
was prompted by the initial success of the first mission. The 
Istanbol mission, writes Ubaidullah in his diary comprised of Abdul 
Bari and Dr. Shujaullah, Shaikh Abdul Qadir and Mathura Singh. 
The mission to Istanbol travelled through Iran and that to Japan 
moved through Russian territory. Ubaidullah further writes that 
Captain Von Minding, a member of indo-German mission was first 
to leave Kabul. Von Minding gave 300£ to Barkatullah with the 
permission of Raja Mahendra Pratap. Sindhi further writes that of 
the 300£, 100£ was shared between him and Raja Mahendra 
Pratap for their personal needs and 200£ were kept in a house 
151. My Life Story of Fifty Five Years, pp. 55-56. 
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where Shaikh Muhammad Ibrahim, Muhammad All, Aziz Ahmad 
were staying but the money was stolen by the Theives. Sindhi 
further writes that he was quite perplexed over this situation when 
the Istanbol mission was to proceed. Sindhi obtained a loan of 100£ 
from Maulana Muhammad Bashir an agent of the Mujahidin party. 
For the mission to Japan, Barkatullah obtained financial assistance 
from the Naib-us-Saltanet.^^^ 
The fate of the second mission to Japan was the same as 
that of the Mission to Russia. The members of the mission were 
arrested by the Russians and handed over to the British. The 
members of Istanbol mission were also arrested by the British 
authorities. All the arrested members were brought to Lahore where 
Mathura Singh was sentenced to death as he was already required 
in a bomb case and was absconding. The remaining three members 
were sent to jail. Abdul Bari one of the three arrested persons and 
a very close associate of Sindhi was also the President of the Party 
of Young Revolutionary and was a relative of Sir Muhammad Shafi. 
He was persuaded to tender an apology. Abdul Bari gave the details 
of Jun-ud-Allah, Provisional Government and the Mujahidin Party 
152. Zaati Diary, pp. 115-116. Aap Biti, Vol. 1, p. 106. 
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on which Dr. Shujaullah and Shaikh Abdul Qadir^" also put their 
signatures. Abdul Bari was released lateron. 
The activities of the revolutionaries and their attempts in 
sending missions to Russia made the British Government quite 
concerned which may be understood better from O'Dyer 
comments, "The runaway students were sent on dangerous 
missions to Central Asia, Japan and Persia. Three of them 
later on fell into the hands of our Russian allies on the Persian 
border and were sent over to local British authorities. Mathura 
Singh and one of the students were on a mission to China 
and Japan; the other two were the bearer of letters to the 
Sultan of Turkey. Of these, one was, I think, shot for treasen 
and espoinage by the order of a local court martial in Persia 
and two were brought back to Lahore in 1917".^" 
The consequences of failure of these missions may well 
be judged from the British regressive measures. On the protest 
of British Government, Shaikh Muhammad Ibrahim and 
Maulana Muhammad AM Qasuri had to loose their employment 
153. Perhaps he died in Prison, see Aap Biti, Vol.1, p. 107. 
154. Cited in Hajjan Shaikh, p. 60. 
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at Habibiya school. Aziz Ahmad a student of the school who 
happened to be a nephew of Sindhi was expelled. Maulana 
Muhammad All and Shaikh Muhammad Ibrahim decided to stay 
in Yaghistan. First they stayed with the Mujahidin but later 
on Shaikh Muhammad Ibrahim came to Haji Turangzai where 
he learned Pushto and imparted Quranic knowledge to the 
people. He died in Afghanistan in a suspicious condition with 
accusing finger on a British agent. Maulana Muhammad Ali 
Qasuri, a leading mujahid, tendered an apology to the British 
Government and returned to India. His statement also provides 
considerable details about the activities of Sindhi and the 
revolutionaries.^ ^ Maulana Sindhi provides some details of the 
assassination of Amir Habibullah and the accession of Amir 
Amanullah Khan which adversely affected the missions 
operating in Afghanistan under Ubaidullah Sindhi and his 
revolutionary partners.The British bribed heavily the men of 
consequence in Yaghistan.^" 
Needless to say that Sindhi was one of the main actor 
in Silk Letter Conspiracy to which we have already made 
155. Zaati Diary, p. 118. 
156. Ibid., pp. 120-125. 
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references earlier. We are leaving those details as they are 
very well known. Incidently it may be referred that the hijrat 
movement initiated by the decree of the ulama leading among 
them was Maulana Abdul Bari of Firangi Mahal had brought 
a large number of immigrants from India to Afghanistan. These 
Indians included Mauivi Ahmad Ali who was also related to 
Sindhi, was persuaded to return to India.^ ^^ Another person 
Dr. Noor Muhammad Sindhi was very closely associated to 
Maulana Sindhi. After the revolution in Afghanistan when the 
activities of the Provisional Government of India was banned 
by Amir Amanullah Khan, Dr. Noor Muhammad with the help 
of Ubaidullah Sindhi founded a Congress Committee in Kabul. 
Dr. Noor Muhammad became its General Secretary and Sindhi 
as President and other colleagues as members. The Congress 
Committee in Afghanistan was affiliated to Indian National 
Congress in 1922 in Gaya session. This affiliation enhanced 
the position of Sindhi in Afghanistan, Turkey and Russia. 
Sindhi later on established a Hindustani University (Jamia-i-
Hindiya) at Kabul. He prepared the constitution and programme 
of the university and sought help from Mahmud Beg Tarzi, 
157. AapS/f/. Vol. 1, p. 216. 
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the Foreign Minister of Afghanistan who promised every help. 
Sardar Muhammad Nadir Khan permitted to establish a school 
in his estate and endowed the whole estate for the 
maintenance of these institutions. Sindhi established the 
school with Urdu medium and it had to serve as a nucleus 
to the proposed university. In the beginning the expenses were 
met from the Income of the estate given by Sardar Nadir Khan 
but in 1921-22 the school ran into trouble due to financial 
crisis. Sindhi received financial assistance from Russian 
embassy through the courtesy of Ruskolinikov, the Russian 
ambassador in Kabul through the efforts of Khushi Muhammad. 
The Russian contact later on proved to be very useful for 
Sindhi in Moscow.^" Unfortunately the estalishment of the 
school at Aaliyabad invited jealousy to some of the persons 
who propagated that one day it would become a Hindustani 
University and destroy the Afghan nationality from the 
educational point of view and in consequence, Afghanistan 
would be subordinated to India. The anti-school lobby 
instigated Abdul Nabi, the headmaster of the school to 
158. Sir Percy Sykes, A History of Afghanistan, London, 1940, Vol. 
II, pp. 236-238. 
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inculcate national feelings in Afghan students against the 
Hindustani teachers and Urdu language. This led to a strike 
by the Afghan students. Zafar Hasan referred this issue to 
Sardar Muhammad Yunus Khan who decided to close the 
school temporarily until Nadir Khan returned from Badakhshan. It 
seems that Sardar Mahmud Beg Tarzi who had given his estate 
for the school also became indifferent due to new political 
trends. M. Hajjan Shaikh argues that he was probably trying 
to gain time as negotiation for peace treaty between 
Afghanistan and British Government was going on. After the 
confirmation of this treaty on 22nd November 1921 which 
guaranteed the independence of Afghanistan, the establi-
shment of Hindustani University in Kabul was refused.^ ^^ 
The dream of Maulana Sindhi could not be fulfilled in 
establishing a Hindustani University in Kabul. It is however, 
interesting to note that the constitution which he had framed 
for the proposed university was secular in nature and National 
in character, i.e. the object of the university was to impart 
education to men, women, boys and girls of all nationalities 
without any distinction of race, religion, colour and creed for 
159. Hajjan Shaikh, p. 97. 
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the advancement of Art and Sciences, for elevating mankind 
in every possible manner. The particular object of the 
university was stated to make Urdu and Hindi, the Hindustani 
languages medium of instruction, to teach Art and Sciences 
in accordance vk^ ith the residential system; to teach men and 
women of distant countries by means of correspondence or 
by means of travelling teachers, to help poor students to start 
and continue their studies; to send student to foreign countries 
for advanced studies in certain branches of learning; to 
instruct young Indian students in either of the religions of 
India, Islam and Hinduism; to translate important books on Arts 
and Science; to establish a University Press for printing & 
publishing books on Arts and Sciences; to issue Journals and 
Pamphlate and papers for the propagation of the aims of the 
University and not to charge any fees in any form from the 
students of Arts and Sciences. It would be seen that the object 
of the university was purely humanitarian with a view to spread 
knowledge to people of not only of Afghanistan but also of 
distant places. The emphasis on teachings of Islam and 
Hinduism as the objects of the University, is interesting.The 
idea of maintaining a University Press for printing and publishing 
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and translation of important books on Arts and Sciences 
reminds one of Sir Syed Ahmad Khan, who nearly fifty years 
earlier had worked in this direction. 
It is well known that no institution could be managed 
without adequate financial resources. Conscious of this 
situation, Sindhi had a plan. According to the plan, 
subscriptions were to be collected from all parts of the world 
and to secure the services of renowned professors and 
specialists. Sindhi had also in mind to establish auxitliary 
educational institutions that is primary schools, secondary 
schools and colleges and to affiliate them to institutions in any 
part of the world which were in harmony with the objects of 
the Hindustani University. His idea was also to establish a 
special Press and sent agents and delegations to different 
parts of the world. Maulana Sindhi had made it clear that in 
the plan, gifts and financial help for the University would be 
welcomed. For the establishment and running of the university, 
Sindhi had estimated that ten lakh pounds were required and 
this money was to be deposited in Royal Treasury of 
Afghanistan as a Trust. Sindhi had prepared an elaborate 
scheme for the foundation committee and the fellows of the 
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Hindustani University, its power and functions, and who would 
be fellows of the Hindustani University, and its relations of 
the University with the Afghan Government etc.'" 
Unfortunately Sindhi's efforts did not bore fruit due to 
political upheavels and the British Government hawk like eyes 
on the activities of the Maulana. Although Sindhi and his 
revolutionaries could not completely succeed in their mission, 
it is not worthy that their activities benefitted the ruler of 
Afghanistan and the country was made independent without 
any blood shed, Sindhi was happy that at least his and the 
sacrifices of the revolutionaries in Afghanistan made the 
country free. Hajjan Shaikh appears to be right in saying that 
Sindhi did not agree with some of his campanions in waging 
a war against British India. Persons like Khan Abdul Ghaffar 
Khan was also opposed to Sindhi's Scheme, but it was 
Maulana's efforts which made a poor and weak nation like 
Afghanistan to wage war against a powerful British regime and 
attained freedom for Afghanistan.'"' 
160. For details of Hindustani University and its objects, see Hajjan 
Shaikh, pp. 97-107. 
161. Aap Biti, Vol. 1, pp. 250-253. 
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We have given a passing reference to the visit of the 
revolutionaries including Sindhi to Russia In the chapter of 
Mahmud Hasan. Since Sindhi's role in Russia is of consid-
erable importance, his activities in Russia needs some 
consideration. Ubaidullah vt/as disappointed In Afghanistan due 
to pro-British attitude of Amir Habibullah Khan. Sindhi believed 
in Amir Amanullah Khan's help in the freedom struggle of 
India. He vi^ as also keen to seek support of the countries not 
friendly with the British like Turkey and Russia. Turkey was 
already at war with Britain while Russia had not yet joined 
Britain or her allies. During the reign of Habibullah, Sindhi had 
sent a mission to Russia on behalf of the Provisional 
Government of India at Kabul. This mission had visited Russia 
before the Bolshevik Revolution of 1917 and thus, could not 
achieve any success. Moreover, the then Czar Government 
used the presence of the mission in bargaining terms with the 
British Government. When Amir Amanullah Khan came to 
power in Afghanistan another mission to Russia was sent led 
by Ghulam Bachacha, Muhammad Wall Khan for maintaining 
political contact with the new Russian regime. Aziz Ahmad, 
the nephew of Sindhi also accompanied the delegation and 
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lateron he joined the university of Asiatic toilers at Moscow 
for studies.'" 
Sindhi sent another mission in the beginning of 1920, led 
by Khushi Muhammad. The political situation in Russia had 
completely changed and she had now emerged an adversary 
of the British Government. In this background Khushi 
Muhammad was sent to Tashkent where the new Russian 
Government had established the eastern university for the 
Asians for propaganda against the imperialist powers and to 
propagate Bolshevik ideas. At that time M.N. Roy'^ ^ was 
incharge of the Indian Department at the Asian University. 
Khushi Muhammad met Roy and then proceeded to Moscow 
where he came into contact with some leaders of the 
Communist International. Khushi Muhammad studied Communist 
Literature and was greatly influenced by that ideology and 
162. kap Biti. Vol.1, p. 143. 
163. Manabendra Nath Roy whom Lenin once called, "the symbol of 
revolution in the East". Narendra Nath Bhattacharya later known 
by his assumed name, Manabendra Nath Roy was born on 21st 
March 1887 in the Village of Arbalia, Bengal. He travelled through 
many countries and founded the communist party of Mexico. In India 
Roy joined the Indian National Congress but with the outbreak of 
World War II, Roy and his followers left Congress and formed a 
new Political Party and named as 'Radical Democratic Party*. He 
died on 25th January 1954. See for details, Sen, Dictionary of 
National Biograptiy, Vol. Ill, pp. 546-549. 
188 
became a member of the Communist Party. Khushi Muhammad 
returned to Kabul with direction to remain in contact with the 
Russian embassy at Kabul and secure money from it when 
needed for the mission of Ubaidullah Sindhi.^ "^ 
Maulana Sindhi left Kabul and reached Russia on 15th 
October, 1922 along with Zafar Hasan, Khushi Muhammad, 
Iqbal Shaidai, Umar Zafar Masud, Abdul Rashid, Abdul Aziz, 
Somnath Banerji, a teacher in Habibiya School at Kabul.^ ^^ It 
appears that the then Afghan Government was harbouring 
hostile attitude towards Sindhi and his people. It is why the 
Government of Kabul did not allow them to proceed through 
the high way from Kabul to Mazar-i-Sharif and forced them 
to travel by an unknown route.^" After suffering many 
difficulties and adventerous journey, Sindhi and his party 
finally reached Bukhara via Qarchi.^ ^^ At Bukhara, Khushi 
Muhammad and Sindhi appears to be ideologically at 
loggerhead. Khushi Muhammad advised the Maulana to 
prepare the future political programme under his guidance so 
164. Aapfi/f/. Vol.1, p. 204. 
165. Ibid., p. 258. 
166. Ibid. 
167. Ibid., p. 267. 
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as to be in consonance with the principles of Communism. He 
also informed Sindhi that without the support of the 
Communists they would not even get food in Russia. He also 
told Maulana that it would be impossible for a religious leader 
or a follower of religion to stay in Russia. Sindhi did not agree 
to Khushi Muhammad's arguments.^^' However, the two stayed 
in Bukhara for some days and went to Tashkent. From there 
they proceeded to Moscow after a few days stay. They had 
been provided cash for their railway fare and food by the 
Russian Government. They reached Moscow on 10th 
November 1923 where they were lodged in Deluxe Hotel. 
There Sindhi met two of his old campanions, Rehmat Ali 
Zakariya and Abdul Hameed who had joined the Eastern 
University at Tashkent as students. The activities of Maulana 
Sindhi in Russia has been described in detail by Zafar Hasan 
in his Aap Biti. Since we are not concerned beyond 1920, we 
conclude this part that the Maulana did succeed in Russia to 
some extent. The Russian Government asked him to go to 
Istanbol where the Russian Counsel was to assist him 
financially."' 
168. Ibid.. Vol. 2. pp. 7-8. 
169. Ibid., p. 56. 
190 
Before concluding we may refer to Sindhi's meeting with 
Stalin. Muhammad Ali Qasuri refers to in his book that 
Maulana Sindhi during his meeting with stalin described the 
virtues of Islam. After giving a patient hearing, Stalin remarked 
that whatever the Maulana had said could be true. He however, 
asked the Maulana to cite the name of any country where the 
Government was being run according to the Islamic tenets or 
the pattern of khilafat-i-Rashida. Sindhi was embarassed"". 
iv. Husain Ahmad Madni 
Another important personality which emerged from 
Deoband and left his marks on the annals of modern history 
was Husain Ahmad Madni. He was born in Bangarmau, district, 
Unnao where his father was working as a teacher."^ His father 
belonged to Allahdadpur, Tahsil-Tanda, district- Faizabad."^ In 
1309AH/1891 AD. he came into contact with Maulana Mahmud 
Hasan in Deoband^^^ who became his guide and patron. 
170. Muhammad Ali Qasuri, Mushahdat-i-Kabul-wa-Yaghistan, Karachi 
(n.d.), p. 138. 
171. Tazkira Mashaikh-i-Deoband, p. 381. 
172. Asiran-i-Malta, p. 81. 
173. Tazkira Mashaikh-i-Deoband, p. 382. 
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Mahmud Hasan paid special attention to the education of 
Husain Ahmad. It is said that at the age of seven he had 
become the disciple of Rashid Ahmad Gangohi and had 
migrated to Arabia with him. There, he also came into contact 
with Haji Imdadullah. In this way Husain Ahmad benefitted 
himself from the teachings of the great men who had played 
an important role in the growth of Deoband."^ After staying 
for some month in Mecca, Husain Ahmad visited Madina where 
he began to serve in one of the madrasas. In Madina, Husain 
Ahmad and his family suffered a lot. He served there for 
several years. He had become a popular teacher in Arabia 
and adjoining countries and was given the little of Shaikh-
ui-Haram.^ ^^ Husain Ahmad Madni visited several countries as 
is evident from his letters where he mentions Syria, Palestine, 
Africa, Egypt, Malta etc. During these visits he came into 
contact with Germans, English, Austrians, Bulgarians, French, 
Americans, Russians, Turks, Chinese, Japanese, Australians 
etc. with whom he had direct discourses or through 
interpreters, on political and religious issues.^ '^ Husain Ahmad 
174. Asiran-i-Malta, p. 82. 
175. Ibid., pp. 86-87, Tazkira Mashaikh-i-Deoband, p. 385. 
176. Maktubat-i-Shaikhul Islam, Letter No. 42, Vol.111, pp. 126-127. 
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Madni though lived in Madina, continued to visit India from 
time to time. In 1326AH/1908 A.D. he came twice to India and 
participated in the meetings of Jamiat-ul-Ansar, Moatmarul 
Ansar and the convocation of Deoband. In 1330AH/1911A.D. 
he re-visited India. It may be recalled that this was the period 
when secret revolutionary movements were going on in India 
and the First World War clouds were looming large on the 
horizon of Europe. 
Madni's perception of the causes of First World War and 
the involvement of Turkey was that it was the result of a long 
drawn policy to destroy Ottoman Empire for which conspiracies 
in Iraq, Arabia, and other Muslim countries were being made. 
Secret activities in Arminia, the old will of Peter the Great, 
the Old desire of France and Gladstone worked together to 
destroy the Ottoman Empire.^ ^^ Husain Ahmad Madni regards 
that the Arab revolution through the efforts of Colonel 
Lawrence was the consequence of a planned scheme. He 
reveals that while majority of the Arabs revolted against the 
Ottoman's authority, thousands of people serving in Madina 
177. Safamama Asir-i-Malta, p. 7. 
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remained loyal to the Ottoman Empire and died of starvation. 
The question arises as to how these people remained loyal 
to the Ottoman Empire. The answer is found in Husain Ahmad 
Madni and his campanions activities in Medina until they were 
arrested and deported to Malta^^". Husain Ahmad was released 
from Malta and reached Deoband on 20th June, 1920. Mahmud 
Hasan keeping a bad health, advised him to go to Calcutta 
to participate in the foundation ceremony of a National 
Madrasa-i-Aaliya under the patronage of Khilafat Committee 
and to work there as a teacher of hadis.^^^ While Husain 
Ahmad Madni was on his way to Calcutta, he was detrained 
at Amroha '^° and came to know about the death of Mahmud 
Hasan, he abondoning his journey reached Deoband. After a 
few days stay he proceeded to Calcutta in deference of the 
last win of Mahmud Hasan where he joined as a teacher of 
hadis. Since the Khilafat-Non-cooperation movement was at its 
height, Husain Ahmad Madni participated frequently in the 
political meetings at Calcutta and other parts of Bengal. He 
178. Asiran-i-Malta, pp. 90-91. 
179. Ibid., p. 99, Mashaikh-i-Deoband, p. 385, Naqsh-i-Hayat, Vol. 2, 
pp. 261-263. 
180. Naqsh-i-Hayat, Vol.2, p. 261. Asiran-i-Malta, pp. 101-102. 
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also presided over the meeting of Khilafat and Jamiat-ul-
ulama-i-Hind held at Maulvi Bazar and Rangpur. He also 
visited U.P. twice and became very active in National politics 
as a member of Indian Natioinal Congress. He was also 
prosecuted after the Karachi session.^ "^ In this conference a 
fafwa was issued and signed by Husain Ahmad Madni and 
others that the police and Army employment was irreligious 
for Muslims."^ He was jailed"^ for two years owing to which 
he had to leave his teaching assignment at Calcutta. Husain 
Ahmad Madni was released after completing his two years 
imprisonment and returned to Deoband silently. '^^  
It appears that for sometime, Husain Ahmad Madni 
remained confined in Deoband; probably it happned due to the 
fallout of the withdrawal of the Khilafat-Non-Cooperation 
movement and emergence of various political activities. The 
Indian National Congress was apparently divided into two 
groups; one led by C.R. Das and Motilal Nehru indulged into. 
Swarajist politics while Gandhi was concentrating on 
181. Asiran-i-Malta, p. ^27. 
182. Minault, pp. 140-141. 
183. Asiran-i-Malta, p. 104, Naqsh-i-Hayat, Vol.2, p. 273. 
184. Asiran-i-Malta, p. 127. 
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Constructive Programme. Husain Ahmad Madni concentrated on 
the promotion and expansion of religious teaching. In early 
December, 1924, he went to Siihet where a madrasa had been 
established by the Muslims; Madni initiated the teachings of 
hadis there. He also began to visit different parts of Bengal 
arkd Assam and acqviam\ed the people i/ith the God 
Commandments. Consequently, a number of religious insti-
tutions were established in different parts of Assam and 
Bengal."5 
While Husain Ahmad Madni was serving at Siihet, Dar-
ul-ulum, Deoband suffered from the internal conflicts. For the 
first time the students under the influence of a group of 
teachers gave the call of striKe in 1927. The teachers of Dar-
ul-ulum were also divided into two groups. One group was led 
by Anwar Shah and Mufti Azizur Rehman and the other was 
led by Hafiz Muhammad Ahmad and Maulana Habibur 
Rehman. The deteriorating situation in Deoband tarnished the 
image of this centre of religious learning where factionalism 
had taken root for power. Husain Ahmad Madni was staying 
185. Asiran-i-Malta, p. 128. 
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in Silhet and serving the people there with great distinction. 
He was however, attracted to Deoband's problem and joined 
it on the call of Hafiz Muhammad Ahmad and put the affairs 
right. In Deoband, he was to impart Instruction in hadis. He 
was allowed to participate in political activities and could go 
outside Deoband for the political purposes for seven days in 
a month on full pay. Later on, this concession was withdrawn 
and was allowed only fifteen days leave in a year.^'^ 
Since the time constrain does not allow to discuss the 
political activities of Husain Ahmad Madni till his death which 
took place in 1957, yet it may be pointed out that he stands 
distinctly among the Nationalist leaders of India. As we know 
he had been a religious person and taught religion in madrasa 
Dar-ul-ulum, Deoband. In politics he had outshone himself 
among many Indian Muslim political leaders. Tarachand rightly 
observes that he had intellectual approach towards society 
and state.^'^ This can be very clearly seen from his writings 
and speeches. It seems that his visits to foreign countries had 
186. As/ranw-WaWa, pp. 129-130. 
187. Tarachand, Vol.111, p. 258. 
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brought about a tremendous change in his thoughts and 
action. As we know that he was a captive in Malta but as a 
teacher in Madina and Mecca he came into contact with pupils 
coming from Islamic world and European countries like 
Germany, Austria and Italy. This contact perhaps confirmed 
Husain Ahmed's view regarding the exploitative nature of 
British Imperialism particularly British attitude towards Islamic 
states. It is why Husain Ahmad Madni in the post Non-
Cooperation period is seen as a strong Muslim leader 
persuading the Muslims to join the mainstream of National 
Politics to expel the foreigner from the motherland. It would 
not be irrelevant to cite his Persidential Address of Jamiat-
ul-ulama-i-Hind held at Nagpur in 1949 in which he traced the 
history of British rule in India and referred to the prosperity 
of India before the British conquest. He quoted that in India 
till 1772 two hundred types of Gold coins were in circulation. 
He also quoted that during the reign of Akbar and Jahangir 
nine types of Asharfies were in circulation. The biggest 
Asharafi weighed 102 tolas.^'" In that Presidential Address he 
188. cf Abul FazI, Ain-i-Akbari, Vol. 1, reprint, Delhi, 1977, p. 28. 
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also referred to the British exploitation by their conquest 
through heavy taxation, high incidence of land revenue, denial 
of Indians to higher positions and in reaction to these policies 
the beginning of freedom struggle against the British rule 
started since 1803 when Shah Abdul Aziz gave the fatwa of 
Jihad. Then again he referred to the activities of Indian 
National Congress and growing unity between Hindus and 
Muslims which alarmed the British Imperialists who intensified 
their policy of divide and rule.^" 
Husain Ahmad Madni from the very beginning of his 
political career laid emphasis on Hindu-Muslim Unity. He 
decreed that the duty of every Musalman is to strive his best 
to overthrow the British rule from India with the cooperation 
with other Indian communities. It will thus be seen that 
ideologically he was echoing the views of Syed Ahmad of 
Raibareilly and Rashid Ahmad Gangohi. A detailed examination 
of political and religious ideology of Husain Ahmad Madni has 
been made in the next Chapter ideological dimensions of 
Deoband. 
189. Husain Ahmad Madni, Presidential Address, Jamiat-ul-Ulama-i-
Hind, Nagpur, 1949. 
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C H / V R T E R - \ / 
IDEOLOGICAL DIMENSIONS 
From a study of the important ulama of Deoband, one 
finds interesting details of their religious and political ideas. 
In this chapter an attempt is made to discuss the religious 
and political dimensions of Deoband school during the 
period of our study. It may be pointed out that the period 
between 1867-1920 is extremely important in the history of 
Muslims in India. During this period the Indian Muslims are 
seen struggling to extricate themselves from the holocaust 
of 1857 on one hand, and on the other a section of them 
was trying in relations building with the British with an 
avowed object of worldly gains. At the same time a very 
strong section among the Indian Muslims under the influence 
of ulama was trying to keep the community away from 
theBritish influences through the establishment of a network 
of traditional educational centres. Further during this period 
one finds the growth of a certain element within the Muslim 
theological society which in the name of Shariat or Tariqat 
was continuously creating chasm within the Muslim society 
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in the name of religion. At the same time it Is also noted 
that a small section of Sunni Muslims in Punjab developed 
a new ideological trend within the Muslim society under the 
leadership of Mirza Ghulam Ahmad of Qadiyan. 
Emergence of various groups within the Sunni Muslamans 
thus becomes evident in this period with classification of 
each section for their identity such as Deobandi or WahabI, 
The Ahl-i-Sunnat-Wal-Jamait (commonly known as Barelwis) 
and Qadiyanis. At the same time the Shia community which 
had become a very effective sect of Islam had strong roots 
in India and flourishing in various parts of modern U.P. 
specially at Amroha, Muradabad, Bareilly, Bilgram, Lucknow, 
Jaunpur, Banaras etc. Interestingly, every sect of Islam 
mentioned above is unanimous on the oneness of God, 
Quran as a revealed book and sayings of the Prophet 
(hadis). Yet sectarian differences became more dominant 
among the various sects of Islam during the period of our 
study. The Barelwis led by Maulana Ahmad Raza Khan 
denounced a number of writings of Deobandi ulama about 
the Prophet and certain practices which they (Deobandi) 
disregarded saying as innovation {Biddat). Similarly a 
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number of Deobandi ulama disapproved the practices 
adopted by the Bareiwi ulama and their followers denouncing 
them to be anti-shara and which were not established either 
by the Quranic verses or hadis. The Bareiwi and Deobandi 
ulama were unanimous in denouncing Mirza Ghulam Ahmad 
Qadiyani for his claim of Prophethood. Interestingly all these 
developments were taking place in the post-Mutiny period 
which raise certain questions; while the Shia-Sunni 
sectarian differences did exist in the Islamic society, no 
such differences existed among the Muslims in the name of 
Shariat or Tariqat as one finds between the Bareiwi and 
Deobandi ulama. So far as Mirza Ghulam Ahmad of 
Qadiyan's claim to the Prophethood was concerned is also 
interesting, that why a man made such claims in the second 
half of the 19th century. Specially it is noteworthy that Mirza 
Ghulam Ahmad had been recipient of continuous favours 
in form of cash and land grants from British Government. 
In order to understand the complexity of the sectarian 
divisions which took a serious dimensions in the later years 
is of considerable interest. 
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The second half of the 19th century is marked with 
numerous movements among the Muslims and Hindus. 
Confining the discussion to the Muslims and its relevance 
to the ideological dimensions of Deoband school, one can 
not ignore the growth of various sectarian groups of big 
movements among the Muslims. Interestingly, all the sectarian 
movements among the Muslim community emanated from within 
the Sunni community as was recognized as distinct sectarian 
groups by the British authority and writers specially Hunter and 
others. These groups were the Qadiyanis in Punjab, Deobandi 
or Wahabi in U.P., Bareiwi and Nadwi in U.P. While discussing 
these groups Usha Sanyal has not distinguished the reason of 
the emergence of such groups. It is noteworthy that Deobandi 
and Nadwis were ideologically very close while the Barelwis did 
attempt to create their own distinct position under the leadership 
of Maulana Ahmad Raza Khan. Here a word may be said 
about the emphasis of Maulana Ahmad Raza on Sunnat and 
Zaruriyat-i-Din. Thus, Maulana Ahmad Raza decreed that, 
"whoever denies any of the Zaruriyat-i-Din is kafir, and 
whoever doubts his kufr and punishment is also a kafir".^ 
1. Ahmad Raza Khan, Fatawa Al-Haramain bi-Rajf Nadwat-ul-Main. 
Reply to Question 2. Bareilly, 1900, pp. 29-31. 
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The Maulana does not explain the term Zaruriyat-i-Din. 
Moreover, Ahmad Raza Khan's decree that denail of 
Zaruriyat-i-Din despite recitation of Kalima amounts to kufr 
and entails punishment is somewhat extremely harsh 
judgement. The general belief of the ulama from the early 
days of Islam has been that a sincere recitation of Kalima 
was sufficient to believe the reciter as a Muslim who follows 
the essentials of Islam. 
i. Deoband on Barelwis: 
Maulana Ahmad Raza Khan started severe attack on 
various groups of the Sunnis ulama from 1896. He criticised 
Sir Syed, the Shias, the Deobandi, the Ahl-i-Hadis and the 
ulama of Nadwa.^ This criticism was converted into fatwas 
and was referred to some of the ulama of the Haramain 
which are now available in a published form under the title 
"Fatawa Al-Haramain bi-Rajf Nadwatul Main (Fatawa from 
the Haramain causing the falsehood of the Nadwa to 
Shudder). These fatwas are stated to have the approval of 
2. Usha Sanyal, Devotional Islam and Politics in British India, New 
Delhi, 1996. p. 203 (hereafter cited as Sanyal). 
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the ulama of Haramain. Interestingly Maulana Ahmad Raza 
Khan's criticism of Sir Syed raises a question which began 
in 1896. Undoubtedly Sir Syed had already been a target 
of attack by an orthodox section of Sunni ulama known as 
Deobandi, being termed as Nechari, Dehariya etc. for his 
religious beliefs. The year of 1896 is significant because Sir 
Syed a loyalist was at the evening of his life and his utility 
to the British cause had already served the purpose of the 
rulers. Moreover, creation of patronage of a new element 
within the Sunni ulama divided them on the observance of 
Shariat could be of great utility to the British interest. Now 
we find that in this background, the criticism against the 
Deobandis who were anti British but essentially Sunnis, Sir 
Syed a loyalist and also a Sunni Musalman with rational 
ideas had been the target of criticism. 
The sectarian differences within the Muslim community 
through the spate of fatawas was bound to weaken the solidarity 
of the Sunni Muslim community. Moreover, the energy of the 
ulama representing the Sunni community, majority of whom were 
entertaining anti British feelings were thus, to be involved in 
sectarian disputes and arguments and counter arguments. 
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accusation and counter accusation against one another by all 
means to strengthen the British diplomacy. This may well be 
understood by calling Syed Ahmad Khan as bad-mazhab, 
Gumrah, Murtad and Kafir. Maulana Ahmad Raza Khan had 
sought fatwa on the writings of Sir Syed where he alleged to 
have said that, "All books of Tafseer and hadis are false; they 
all have been created by ulama by their own hand; only the 
Quran is true". Then Maulana Ahmad Raza Khan decreed that 
the Nechariya that is Sir Syed and his followers have no relation 
to Islam. They are Kafir as they denied the Zaruriyat-i-Din.^ Here 
it may be pointed out that such a harsh criticism against Sir Syed 
might have been acceptable, "had the ulama of North India 
responded to his pathetic appeal to counter the allegations made 
by William Muir against the Prophet in his voluminous work, "Life 
of Muhammad". The anguish of Sir Syed may be found from his 
writings against William Muir's accusations against the Prophet. Sir 
Syed who had been accused as nectiari not only by Maulana 
Ahmad Raza Khan but also by a section of Waliullahi group of 
ulama, proceeded to England, selling his valuables to write a 
suitable work and get it translated into English to counter the 
3. Fatawa Al-Haramain bi-Rajf Nadwat-ul-Main, pp. 27-28. 
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allegations of William Muir.^ So far as the ulama of Deoband 
were concerned, Maulana Qasim Nanautvi was quite cautious 
in calling Sir Syed as Kafir or Murtad on his religous ideas. 
Maulana Qasim however, did not agree to Sir Syed religious 
views as already discussed earlier. At the same time 
Maulana Qasim Nanautvi's book 'Tahzir-un-Naas' escalated 
controversy between the Deobandi and Bareiwi ulama. In 
Tahzir-un-Naas published under the care of Kutub Khana 
Imdadiya, Deoband, Maulana Qasim's interpretation regarding 
the meaning of Khataman-Nabiyin (the last of the Prophets) 
invited strong reaction from the Bareiwi school and it alleges 
that this interpretation became the basis for the foundation 
of Qadiyani school of thought and claim of Prophethood by 
Mirza Ghulam Ahmad.* 
The growing differences between the ulama of Deoband 
and Maulana Ahmad Raz^ Khan further increased in the 
beginning of 20th century. Husain Ahmad Madni referes to 
Maulana Ahmad Raza Khan's visit to Madina after performing 
the Haj In 1324AH/1906AD. There, Maulana Ahmad Raza, was 
4. Altaf Husain Mali, Hayat-i.javed, New Delhi, 1990, pp. 417-421. 
5. M. Mansha Tabish Qasurl, Dawat-I-Flkr, Lahore, 1991, p. 38. 
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engaged in securing signatures from some of the ulama on his 
Risala, 'Husam-ul-Haramain'. The Risala was in condem-
nation of Wahabism of Abdul Wahab, Mirza Ghulam Ahmad's 
claim to Prophethood of and other controversial writings of 
Deoband ulama. On the other hand Husain Ahmad Madni 
argues that Abdul Wahab was accused to be a Wahabi in 
the Risala and explains that Muhammad bin Abdul Wahab 
had nothing in common with the ideology of the Wahabis in 
India. Then he further explains about the concept of the 
Wahabis and states that the ulama of Deoband are totally 
opposed to the Wahabism. He explained that the followers 
of Wahabis tenets use disparaging words for the Prophet 
and his Campanions.* Husain Ahmad Madni further states 
that the Risala Husam-ul-Haramain which contains fatawa 
was strikingly on the line of decrees (fatawa) issued earlier 
in India to weaken the Jihad movement of Syed Ahmad of 
Rai Bareilly. They had also been accused of being Wahabis. 
Regarding the Indian Wahabis and its misinterpretation has 
been argued by Qeyamuddin Ahmad in his book, 'The 
Wahabi Movement in India'. How the word Wahabi originated 
6. Naqsh-i-Hayat, Vol. I, pp. 102-106. 
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in India and became popular can be found in Hunter's book, 
'T/?e Indian Musalmans'. Here it may further be pointed out 
that in Arabia political revolutions were taking place in the 
first decade of the current century due to the British policy 
with the object of of weakening the Ottoman Empire. It may 
be pointed out that at that time Arabia was a province of 
the Ottoman Empire where a Turkish Governor was 
representing the Sultan of Turkey. It was the same period 
when the activities of Lawrence in Arabia and rousing the 
Arabs against the Turks in the name of Arab Nationalism 
was going on.^ Moreover, the seeking of fatwa from the 
Haramain Sharifain has been a practice to augument a 
certain viewpoint. So, during the late 19th century, a fatwa 
against the Ottomans had been obtained by the British 
declaring that the fight against the Queen of Britain was 
irreligious. Similarly in the post-Mutiny period the British 
diplomacy had already divided the Sunnis on two different 
categories, the foundation of Literacy Society of Calcutta by 
Khan Bahadur Abdul Latif Khan combated the Waliullahi 
Encyclopaedia of Islam, Vol. 1, Leiden 1960, p. 554. Also see, 
Arnold Hottinger, The Arabs, their History, Culture and Place 
in the Modern World, London, 1963, pp. 215-216. 
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school and denounced Jihad against the British. The 
Waliullah group was termed as Wahabi. Similarly Maulana 
Karamat Ali of Jaunpur, a disciple of Syed Ahmad of Rai 
Bareilly and a so- called Wahabi and an activitist during 
Syed Ahmad's movement had turned to the British and 
issued a fatwa denouncing Jihad against the Bri t ish. ' 
Ironically, the religious debates among the Muslims 
were waging at a time when India was intensely involved 
in the struggle for freedom against the British. The political 
disunity not only among the Indian Muslims but also of the 
Islamic world was in the interest of British imperialism. 
Without questioning the greatness of Maulana Ahmad Raza 
Khan of Bareilly as a profound alim, learning piety, and love 
for Islam and the Prophet Muhammad, one wonders when he 
sees that the fatawas included in the Risala Husam-ul-
Haramain were written in 1902 and published in 1905-06 
followed by his visit to Arabia and seeking the signatures 
of some of the ulama, is also very signficant. In India, at 
the same time, the British diplomacy was trying to break the 
unity of the Indians. The speeches of Lord Curzon and the 
8. Tarachand, Vol. II, p. 352. 
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designated Lieutnant Governor Fuller's in 1904 followed by 
the partition of Bengal in 1905 and subsequently the 
establishment of Indian National Muslim League in 1906 
indicates that he had fell into the trap of British diplomacy. 
The events between 1911 and 1915 which led to the 
dismemberment of Ottoman Empire through Tripoli and 
Balkan Wars are too well known, followed by the Ottomans 
participation in the First World War against Britain. Majority 
of the Deobandi ulama supported the Congress views and 
even the leaders of Muslim League were sympathetic to the 
Turkish cause. Eventually this led to the Lucknow Pact of 
1916. While the Lucknow Pact is regarded as the hall mark 
in the Indian Politics for forging Hindu-Muslim unity, 
Maulana Ahmad Raza Khan had been bewildered. To quote 
one of the staunch Bareiwi scholar, "He was disturbed by 
the conciliatory role of the ulama (Bareiwi, Deobandi, 
Firangi Mahalis and others) and their willingness to cooperate 
with the Hindu dominated Congress.' He therefore, condemned 
the ulama particularly those from Deoband for their 'sell out' 
9. Syed Jamaluddin, The Barelwis and the Khilafat Movement, in 
Mushlrul Hasan (ed.) Communal and Pan Islamic Trends in 
Colonial India, Delhi, 1981, p. 346. 
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and opposed the Lucknow Pact vigorously". Maulana Ahmad 
Raza Khan's opposition to Lucknow Pact and condemnation of 
Deobandi and Firangi Mahal ulama particularly Abdul Bari 
was unfortunate from nationalist point of view. Here it may 
be pointed out that Maulana Ahmad Raza's opposition to 
Congress may be termed as the opposition to Gandhiji under 
whose leadership Muslims were rallying behind. He was of the 
view that the Muslims cause should be taken by Muslim 
leaders and not by Gandhiji whereas the evidence indicates 
that Maulana Abdul Bari was totally in favour of Gandhi's 
leadership for Muslim's cause. Gandhiji and Abdul Bari first 
met at the time of Lucknow Congress in 1916.^° In 1919, 
Gandhiji and Abdul Bari continued to meet with each other 
and it was resolved that Abdul Bari would support for 
Rowlatt Satyagraha and in turn Gandhiji would offer his 
support for the khilafat protest." Abdul Bari followed this 
agreement with great enthusiasm and respect and urged the 
Muslims to follow the example of Mahatma Gandhi.^^ It may 
10. Separatism among Indian Muslims, p. 298. 
11. Home Poll. B. April, 1919. 148-52, NAI. Home Poll. D., June, 
1919. 494-497, NAI. 
12. Ukhuwat (Lucknow) 14 March, 1919. 
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further be pointed out that the people of the Northern 
province were sore over the submission of Abdul Bari to 
Mahatma Gandhi and accepting him as the leader of the 
Muslims.*^ In this light Maulana Ahmad Raza Khan's stand 
may be seen as he remained indifferent on the National 
political issues particularly where Muslims interest was 
concerned. It was however, unfortunate that he considered 
the Congress as a Hindu organisation through his attitude in 
opposing the Lucknow Pact. He even declined to meet 
Gandhiji who was trying to secure his support.^^ Moreover, 
it is evident that Maulana Ahmad Raza Khan entertained an 
anti-British feeling as pointed out by Usha Sanyal. To quote 
Sanyal, "Ahmad Raza indicated his distance from the British 
Indian State in a number of small but nonetheless significant 
ways. He himself cited some of these. He had written anti-
British poems, he said, in some works he named; he had 
spoken out against the Nadwa, which enjoyed British 
support; he had opposed 'Abdul Bari's fatwa on the Kanpur 
mosque affair of 1913, in which 'Abdul Bari had said that 
13. Separatism among Indian Muslims, p. 299. 
14. Communal and Pan Islamic Trends in Colonial India, p. 348. 
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the demolition (by the British civil authorities) was 
permissible as it had taken place outside the mosque proper, 
and so on. When mailing a postcard he would deliberately 
affix the stamp (which had a picture of Queen Victoria on 
it) upside down as a mark of disrespct to the Queen. More 
importantly, his refusal to attend a British-run court in 1916 
showed that he did not acknowledge its authority over 
himself. But he never made the British a target of his 
writings - as he did for the numerous contemporary Muslim 
movements; and even, to some extent, Hindus-because they 
did not really matter to him. Had the British an active anti-
Muslim policy in terms of interference in 'religious' affairs, 
Ahmad Raza would undoubtedly have become very anti-
British".^^ 
However, dissentions among the Deobandi ulama on 
National Politics soon surfaced. There already existed a 
dominant faction led by Maulana Mahmud Hasan and others 
in Deoband madrasa. A small faction led by Hafiz Muhammad 
Ahmad, the son of Maulana Qasim Nanautvi was involved 
15. Sanyal, p. 298. 
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in Power politics. No wonder that in 1909 as Francis 
Robinson tells us, "Deoband was divided apparently on 
ideological grounds". The challengers of authority formed 
an old boys association, the Jamiat-ul-Ansar In order to put 
the weight of Deoband ulama's opinion behind them.^^ We 
have already discussed in detail the ideological aspect of 
Jamiat-ul-Ansar and its intense Nationalist overtones. Hafiz 
Muhammad Ahmad is soon seen championing the cause of the 
British and rewarded the title with the conferment of Shamsul 
ulama'*'' which he gave up later on. One wonders that in 
the presence of a large number of renowned ulama in 
Deoband, who were more capable and competent than Hafiz 
Muhammad Ahmad, the selecting eyes were fell on the son 
of Maulana Qasim Nanautvi. It explains that the British 
Government which had been kept itself away to interfere in 
the affairs of the Deoband, being a non-aided and financially 
supported institution, made a device the title of Shamsul 
ulama to widen the gulf in this power striken relgious and 
nationalist institution. This division gradually separated a 
16. Separatism among Indian Muslims, p. 267. 
17. Ulama-i-Haq, Vol. 1, p. 240. 
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small and learned section of Deobandi ulama, for example, 
Hafiz Muhammad Ahmad, Ashraf All Thanvi, Shabbir Ahmad 
Usmani and others to pursue a pro-British policy and lateron 
a staunch supporter of Pakistan Movement.Naturally the 
division weakened the Deoband solidarity. However, majority 
of the Deoband ulama and students continued to pursue the 
ideology of Rashid Ahmad Gangohi and Mahmud Hasan. 
Almost at the same period Firangi Mahal ulama were also 
divided while majority of them under the influence of 
Maulana Abdul Bari supported the Jihad Movement and 
Khilafat issue. A section of Firangi Mahal ulama like 
Maulana Abdul Hamid and Abdul Majid opposed Maulana 
Abdul Bari on these points. In the later years Firangi Mahal 
was also divided into two factions one led by Maulana Abdul 
Bari known as Madrasa Party and the other led by Abdul 
Majid and Abdul Hamid known as Bahr-ul-ulum group. How 
far the division of the Firangi Mahal ulama could be ascribed 
to be a natural division is difficult to say. It however, seems 
quite probable that the Bahr-ul-ulum party was very close 
to the British Government for its loyalty and opposition to 
a nationalist stand of Madrasa group. In view of the 
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foregoing facts it may be concluded that the division in the 
Sunni Musalmans during the period of the present study was 
not accidental. It was as may be discerned from the 
foregoing discussions, was caused owing to the British 
diplomacy of its old diplomatic weapon "divide at empra". 
The indifferent stand taken by Maulana Ahmad Raza 
Khan and subsequently by his successors and followers had 
a far reaching ramification on body and mind of Indian 
Muslims. Interestingly Maulana Hafiz Muhammad Ahmad of 
Deoband was echoing similar sentiments and asking the 
Indian Muslims not to go against the British.^^ Needless to 
say that the Deobandi-Bareiwi divide kept on widening. The 
Barelwis accused the Deobandis for entertaining the Wahabi 
ideology, marginalising them within the Muslims society and 
the Muslim politics. The followers of Maulana Ahmad Raza 
Khan through joining the Muslim League intensified the 
communal politics in India from 1916 to 1947. One can easily 
see the process of marginalisation of Deobandi ulama 
through the efforts of Bareiwi ulama supporting the Muslim 
18. Separatism among Indian Muslims, p. 293. 
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League pol i t icsJ^ The pluspoint of the Bareiwi ulama was 
that majority of their fol lowers compirsed of the Sunni 
Muslamans had a deep sense of love for the Prophet and 
his saying, Islam and its pr inc ip les. By condemning the 
Deobandi as Wahabi and citing their writings which were not 
devo id of ob jec t i onab le exp ress ions in regard to 
Prophethood, natural ly earned respect of the larger sect ion 
of Sunnis. The sent imental majority sunni community was thus 
easily weaned away from the nat ional pol i t ics of the 
Deobandi ulama which was now being spearheaded under the 
banner of Jamiat-ul-ulama-i-Hind. The culminat ion of such 
rel ig io-pol i t ico combinat ion within the Sunni community 
ult imately led to a fear- psychosis under the leadership of 
Muhammad AM Jinnah and the resolut ion for the demand of 
a separate homeland for Muslims from 1940. 
19. Khalid Mahmud, Mutala-i-Barelwiat, Deoband (n.d.) where the 
author argues that Barelwis were against the Muslim League 
whereas Maulana Ashraf All Thanvi and Maulana Shabbir Ahmad 
Usmani enjoyed special status In Muslim League, pp. 84-87. 
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i i . Deoband on Shi'ism 
The Shia-Sunni conflict is traced from the Ummaiyad 
period. The cause of the conflict between Shias and Sunnis 
during the Ummaiyad period was both-religious and political. 
This may be found in the writings of Shah Waliullah who 
says that according to the Shia theory of Imamat, the Imam 
is appointed by Allah. Hence he was Masum (Impeccable) 
and it was imperative to obey them. He further elaborated 
that the Imams intuitively received Wahy (revelation) 
meaning thereby, that they did not believe that the 
Prophethood ended with Prophet Muhammad although they did 
not declare it publicly.^" Since the ulama of Deoband are 
Sunnis and adherents of Shah Waliullah, ideologically they 
pursued him on religious matters and believed that the chain 
of Prophethood ended with the Prophet Muhammad, the Prophet 
of Islam. Now those who believed that the Imams received 
Wahy (revelation) from God tend to suggest that they did not 
believe that the Prophet Muhammad was the last of the Prophets 
20. Saiyid Athar Abbas Rizvl, A Socio-lntellectual History of the Isna-
i-'Ashari Shi'ism in India (16th to 19th Century AD), Lucknow, 
1986. Vol. 2, pp. 69-70. 
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and the institution of the Prophethood is closed. In this light 
one may understand Shah Waliullah and Shah Abdul Aziz and 
lateron by the ulama of Deoband about the Shias in India. It 
is however interesting to note that unlike Shah Abdul Aziz 
the Deoband ulama do not pursue a rigid attitude in social 
contacts with the Shias such as marriages etc. or taking food 
from them.^^ It can not however, be denied that by and 
large the ulama of Deoband were not friendly to the Shias 
for some of the reasons as discussed above. 
In India the Shias are first referred to in Futuhat-i-Firoz 
Shahi^^ for propagating their ideology. The growth of Shia 
ideology Is discernible with the return of Humayun from Iran 
and the association of Bairam Khan, a Shia, who became 
guardian of Akbar. Akbar used to hold meetings for 
discussions and to understand the causes of Shia-Sunni 
differences. Futuhullah Shirazi, Hakeem Ain-ul-Mulk of 
Shiraz and Maulana Muhammad Yezdi highly skilled and 
qualified persons though Shias received patronage from 
21. A Socio-lntellectual History of the Isna-i-^Ashari Shi'ism in India 
(16th to 19th Century AD), Vol. 2, p. 71. 
22. Shaikh Abdur Rashid (ed.) Futuhat-i-Firoz Shahi. Aligarh, 1960, p. 6. 
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Akbar.^^ During the reign of Jahangir, ascendency of Ghayas 
Beg and his daughter Nurjahan strengthened the Shias in 
the court politics and they kept on flourishing. However, the 
first voice against the Shias was raised by Shaikh Ahmad 
Sirhindi through his treatise Radd-i-Rawafiz (Refutation of 
the Rawafiz). During the reign of Shahjahan despite their 
numerical inferiority in population, the Shia nobles held 45% 
important positions in the Mughal empire.^^ Aurangzeb had 
however, pursued a cautious policy in promoting the Shias 
to the state affairs. He is reported to have imposed 
prohibition on the celebration of Muharram as referred by 
a Shia historian Khafi Khan^^. Yet he was liberal in 
appointing them to the offices of Trust.2« Right from the 
beginning of the 18th century, the Shia nobles gained 
considerable influence in the Mughal administration in 
different capacities and the sectarian differences between 
23. Islam in Northern India, p. 168. 
24. See, Medieval India, A Miscillany, Vol. 3, Delhi, 1975, pp. 85-86. 
25. Khafi Khan, Muntakhab-ul-Lubab, bib.Indies, Calcutta, 1869, 
Vol.2, pp. 213-214. Also See, Tavernier, Travels in India, New 
Delhi, 1977, Vol. II, p. 177. 
26. J.N. Sarkar, Anecdotes of Aurangzeb (English Translation of 
Ahkam-i-Alamgiri), Calcutta, 1949, p. 88. 
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Shia and Sunnis became more evident for political reasons 
than religious. It was during this period that Amir Khan, 
Shaista Khan, Ruhullah Khan, Mir Muhammad Amin Khan, 
Alivardi Khan and many others including Sadat Khan Burhan-
ul-Mulk became dominant. The history of Syeds of Barha 
requires no repeatation. During the Nadir's invasion the 
Shias suffered heavily. However, they continued to flourish 
in the regional states like Bengal, Awadh and Hyderabad. 
During this period the Shia-Sunni conflict in Delhi took 
p lace. " It was however, the subah of Awadh which provided 
great protection and patronage to the Shias and here they 
flourished. Instances of Shia hostility towards the Sunnis in 
Lucknow are also recorded in the reign of Nasiruddin Haider 
when the recitation of Tabarra became common and the 
Sunnis were not allowed to move freely on 9th &10th of 
Muharram." The Shias were also forbidden to enter the 
houses of the Sunnis during the period and the violaters 
were to be punlshed^^. A wedge between the Shia and Sunni 
27. Muntakhab-ul-Lubab, Vol. 2, pp. 755-757. 
28. Ghulam Husain Tabatabai, Siar-ul-Mutakhirin, Lucknow, 1886, 
Vol. 2. p. 613, Vol. 3, pp. 892-893. 
29. Safi Ahmad, Two Kings of Awadh, Aligarh, 1965, p. 131. 
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continued to widen as the time passed and considerable 
violence took place in Lucknow.^° 
Munazra between the Shia and the Sunni is traced from 
the reign of Akbar.^^ The legacy of the Munazra was thus 
intensified during the 19th century. The two aWms namely 
Shah Abdul Aziz of Delhi and the Shia, Syed Dildar Ali were 
championing the cause of their respective sects. Consequently, 
a large number of literature was produced during this period 
on Shi'ism and Sunnism. This controversy however, did not 
help in promoting unity between the two major sects of Islam 
and this was of great help to the British interest in Indian 
politics. However, the annexation of Awadh made the Shias 
hostile to the British and for sometime they remained 
alienated from the mainstream of the body politics in India. 
With the establishment of the Muslim League the Shias 
however, gradually turned to the Muslim League and to some 
extent to the Indian National Congress. So far as their 
political attitude towards the British Government was concerned 
30. Tazkira Gulshan-i-Hind, pp. 159-60, cited in Islam in Northern 
India, p. 202. 
31. Abdul Qadir Badayuni, Muntakhabut Twarikh, (Eng. tr.) Calcutta, 
1968. Vol. 3, p. 114. 
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until the emergence of Muhammad Ali Jinnah who was himself 
a Shia. However, the sectarian differences between the two 
on religious issues continued to profiliterate and clashes 
between the two communities on the issues of Tabarra and 
Madh-i-Sahaba became a common feature. Interestingly in 
this f ield, the ulama of Deoband remained passive. Though 
they continued to condemn Shi'ism but they were not 
ideologically in agreement on the issue of Tabarra with the 
Shia, and Madh-i-Sahaba with the Sunnis.^^ 
The attitude of the ulama of Deoband towards the Shias 
has been in line of Shah Abdul Aziz of Delhi. "Tuhfat-ul-
Isna-i-Ashariya" (A gift to the Twelver Shias) of Shah Abdul 
Aziz opened a debate on the basics of the two sects of 
Islam. In response to TuhfatuI, the Shia alim Dildar Ali wrote 
a Shia point of view and thus, a controversy accelerated 
during the first half of the 19th century between the two 
community. As the Urdu Printing Press became common, the 
32. Akbar Allahabadi ridicules this strife in a couplet: 
The war between the Shias and Sunnis is in full swing 
It has honoured the name of Charyar and Panjatan, 
What honour will you obtain out of these action in heaven 
When on this earth you have become the slave of others. 
See, Kulliyat-i-Akbar. Vol. II, p. 65. 
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war of acrimony between the two communities spread to 
larger areas. The ulama of Deoband had their own 
interpretation regarding shi'ism keeping in view the attitude 
of their predecessors, strongly opposed to the celebration of 
Muharram and maintaining the Taziyas. Maulana Qasim 
considered Shi'ism and Rafziyat poisonous to the true faith 
of Musalmans. The Deobandi ulama thus worked with 
determination to stop celebration of Muharram completely 
in Deoband and its around despite oppostion by a large 
number of Sunni Shaikhs. On one occasion the pro-
Taziyadari group of Deoband and the anti-Taziyadari group 
were at the verge of confrontation. Maulana Qasim Nanautvi 
and other ulama of his group were supporting the anti-
Taziyadari party.^^ Maulana Qasim Nanautvi wrote a number 
of letters to many leading Sunnis and argued about the 
tenets of Shi'ism concluding that on one hand they (Shias) 
are Muslims and possess all the signs of a true believer but 
some of their beliefs and thinkings indicate their inclination 
towards kufr.^* In another letter Maulana Qasim equated the 
33. Adravi, pp. 278-281. 
34. Ibid. pp. 282-283. 
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Taziyadari with the staging of Ram Lila and posed the 
question as to how one could condemn the latter. Rashid 
Ahmd Gangohi following Shah Abdul Aziz policy towards the 
Shia, gave the opinion that while Shah Abdul Aziz 
considered the Shia like Kafirs, some other ulama considered 
them as Ahl-i-kitab while some regard them Murtud. Rashid 
Ahmad Gangohi however, gave his own judgement and 
regarded the ulama of the Shias as kafirs and Fasiq.^^ 
Interestingly Maulana Ahmad Raza Khan endorses the 
attitude of Deobandi ulama towards the Shias. He 
appreciates the behaviour of Maulana Nur of Firangi Mahal 
who never greeted a Shia and did not allow his followers to 
wear black or green dress during Muharram.^* Maulana Ahmad 
Raza Khan however, does not appear to call the Shias as 
Kafirs. It becomes interesting if compared with his decree 
against the ulama of Deoband discussed earlier. 
iii. Deoband on Qadiyanis: 
Our discussion on the ideology of the ulama of Deoband 
will remain inconclusive without a reference to Mirza Ghulam 
35. Tazkirat-ur-Rashid, Vol. II, p. 286. 
36. Metcalf, pp. 307-308. 
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Ahmad of Qadiyan. He was one of the contemperories of 
Rashid Ahmad Gangohi. Spencer Lavan does not refer to the 
date of birth of Mirza Qhulam Ahmad and assumes that 
probably he was born in 1835 in Qadiyan, Distt. Gurudaspur, 
Punjab." Interestingly, Mirza Ghulam Ahmad's background is 
different to that of Maulana Qasim Nanautvi, Rashid Ahmad 
Gangohi and Maulana Ahmad Raza Khan of Bareilly. The 
ancestors of Mirza Ghulam Ahmad are referred to the nobles 
of Mughals. Naturally he belonged to the aristocratic family 
and his outlook was therefore, conditioned to the exigencies 
of time as may be seen from Mirza Ghulam Murtuza, father 
of Mirza Ghulam Ahmad joining Ranjit Singh's army." After 
Ranjit Singh the family's loyalty of Mirza Ghulam Ahmad was 
switched over to the Br i t ish . " 
Mirza Ghulam Ahmad obtained the traditional education 
in Arabic, Persian and Theology. His family followed the 
37. Spancer Lavan, The Ahmadiya Movement, Delhi, 1974, p. 22. 
Also see. The Encyclopaedia of Islam, Vol. I, London, 1960, p. 
301, where the year 1839 has been given as the date of birth of 
Mirza Ghulam Ahmad of Qadiyan. 
38. The Ahmadiya Movement, p. 23. 
39. Ibid, pp. 23-24. 
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Sunni's faith and Mirza Ghulam Ahmad obtained initial 
education in Quran and hadis. One of his teacher Fazl-i-
Ahmad belonged to Ahl-i-Hadis school of thought/" Mirza 
Ghulam Ahmad also obtained education from Shi'i alim Ghulam 
Ali Shah of Batala, Punjab. Muhammad Husain was also a 
fellow pupil during this period. Although Mirza Ghulam 
Ahmad received religious instructions from the ulama of 
different sects of Islam, it does not appear that he was ever 
in the company of a Sufi. This assumption is supported by 
Muhammad Ali."'^ During the rebellion of 1857, Mirza Ghulam 
Murtuza father of Mirza Ghulam Ahmad wholeheartedly 
supported the British and provided a number of men 
including his elder son Ghulam Qadir to serve the British.^^ 
Loyalty to British made him akin to Sir Syed Ahmad Khan 
with a difference that Sir Syed only tried to save the lives 
of the British on humanitarian ground and refused to accept 
any prize in lieu thereof. He refused the offer of a state 
40. Ibid, p. 28. 
41. Muhammad Ali, The Founder of Ahmadiya Movement (ed.), "Re-
view of Religions", Vol. V, No. 6, June, 1906, pp. 233-234. 
42. Abdur Rahman Dard, Life of Ahmad, Part I, Lahore, 1949, p. 27. 
Also see, The Ahmadiya Movement, pp. 29-30. 
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yielding 1-3 lakhs p.a. in Bijnore district and did not hope 
for any reward for his services further.*^ As against this 
Mirza Ghulam Ahmad's father not only accepted the rewards 
but also approached the British Government for a number 
of concessions including restoration of land which the family 
had lost earlier.^^ Unlike Sir Syed and Mirza Ghulam Ahmad 
the ulama of Deoband stood firmly against the British during 
the rebellion of 1857 and were known activists. This political 
ideological difference between the ulama of Deoband and Sir 
Syed Ahmad Khan, Mirza Ghulam Ahmad may well be 
understood. Till then, the Bareiwi school was non-existant 
as is known in the present days. In the post rebellion period 
this political ideological differences kept on widening 
creating distances among the ulama of Deoband, the Aligarh 
and Mirza Ghulam Ahmad. 
Ghulam Murtuza wished to send Mirza Ghulam Ahmad 
to Sialkot for practicing as a lawyer, but the latter preferred 
to study Quran and hold religious discussions. It seems that 
43. Hayat-i-Javed, pp. 87-88. 
44. C.H. Phillips, The Evolution of India and Pakistan, 1858-1947, 
London, 1962, pp. 5-11. 
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Mirza Ghulam Ahmad had acquired considerable proficiency in 
Arabic language and began to Interpret Quranic verses 
independently. Needless to say that in the post rebellion 
period Sir Syed Ahmad had emerged as a leading Muslim 
loyal leader to the British. Interestingly Mirza Ghulam Ahmad 
came into contact with Sir Syed's Quranic commentary and its 
interpretation. In 1862, he appears to be quite impressed by 
Sir Syed's Biblical commentary. However, after the 
publication of Sir Syed's Tafseer in 1880, Mirza Ghulam 
Ahmad strongly repudiated Sir Syed's religious ideology and 
regarded it as an apologetic approach as if there were any 
thing in Islam that could not hold of its own in the face 
of modern language and science.*^ Mirza Ghulam Ahmad 
disputed on various religious issues with his old school mate 
Muhammad Husain. From 1868 and onward Mirza Ghulam 
Ahmad appears to have began to assert as if he was being 
taught in the dream by some superforce about Islam and 
persuading him to establish his own organisation.'*^ At the 
same time, Mirza Ghulam Ahmad began to dispute the 
45. Life of Ahmad, Part I, p. 40. 
46. Dost Muhammad Shahid, Tarikh-i-Ahmadiya, Vol. I, pp. 143-160. 
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Islamic term Jihad and Its application against the British in 
India. Now he began to justify his position to the orthodox 
ulama and also tried to explain his position to the 
Government as wel l /^ His stand against Jihad through his 
writings has been consistent. He issued more than 45 
statements at various times between 1882-1900 declaring 
that the Jihad against the British was not lawful and pleaded 
to support the British Government. It may be pointed out that 
almost at the same period Maulana Karamat Ali of Jaunpur 
was also issuing similar statements in Bengal. The British 
Government had also secured similar fatwas from a section 
of the ulama in Mecca.^* Mirza Ghulam Ahmad's stand on 
Jihad and declaration to support the British was totally 
against the political ideology of the Deoband school. 
Naturally hostility between Mirza Ghulam Ahmad and 
Deoband school was inevitable. In Deoband it was Maulana 
Qasim Nanautvi who was heading the institution during the 
second half of the 19th century. Surprisingly, There is no 
47. For details see, Ghulam Ahmad, Jihad and the British Govern-
ment, Lahore, 1900. 
48. Tarachand, Vol. 11, p. 352. 
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direct evidence, as far as my study is concerned, to indicate 
that Maulana Qasim Nanautvi came into conflict with Mirza 
Ghulam Ahmad on the Jihad issue. Yet the stand of the 
Deoband school is too well known as we have already 
discussed earlier. Mirza Ghulam Ahmad's pro-British stand 
however, provided British patronage to the Ahmadiyas, it is 
interesting that Mirza Ghulam Ahmad was also contesting 
Dayanand's polemics. He challenged the Arya Samajis and 
the Brahmus and also challenged the Hanafis, the Ahl-i-
Hadis and Sir Syed Ahmad Khan. He also came into conflicts 
on religious Issues with the Sikhs, Shias and the Christian 
missionaries.'*' So far as the interpretation of Quran and 
understanding of hadis are concern, Ghulam Ahmad's 
opponents were not so much alarmed. However, the moment 
he claimed to have received divine command as a Mujaddid 
(renewer of the faith) in 1882, his opposition from the ulama 
of different sects began. Not only that he also declared 
himself as Masih-i-Maoud (the promised Messiah). This 
sparked a fierced criticism from all section of ulama. He also 
interpreted Quranic verse, in such a way as to justify himself 
49. The Ahmadiya Movement, p. 36. 
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as a Prophet. The ulama of Deoband had a clear stand 
following the Quranic verse: (Tr.) 
This day have I 
perfected your religion 
For you, completed. 
My favour upon you, 
And have chosen for you 
Islam as your religion." 
Thus the ulama of Deoband believe that the religion 
(Islam) was complete in the life time of Prophet Muhammad. 
Therefore, they hold the faith like all the Sunni ulama that 
after Prophet Muhammad there would be no Prophet and 
therefore, he, who does not believe in this would commit 
kufr.^^ Mirza Ghulam Ahmad had also announced that the 
Christ did not die on the Cross, He was rescued and cured. 
The Christ escaped from Palestine and came to Kashmir 
where he died at the age of 120.^^ Mirza Ghulam Ahmad's 
views on this point appeared in a book entit led, Masih 
Hindustan mein. Mirza Ghulam Ahmad's assertion of 
Prophethood was challenged by the ulama like Abdul Haq 
Ghaznavi of Amritsar and Maulana Habib-ur-Rehman of 
50. The Holy Quran (English Translation), Abdullah Yusuf AM, U.S.A., 
1983, p. 240. 
51. Tazkirat-ur-Rashid, Vol. I, p. 167. 
52. The Ahmadiya Movement, p. 49. 
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Ludhiyana," who declared him an infidel who would be 
thrown into hell for claiming to be like Jesus. Fatwas were 
also issued against Mirza Ghulam Ahmad.^^ On these two 
points i.e. Prophet Muhammad was the last Prophets of Islam 
and the death of. Christ in Kashmir were totally in negation 
to the belief of the Sunni and Shia ulama. 
Mirza Ghulam Ahmad's assertion of a (mujaddid) and 
claim to Prophethood appears to have been conveyed to the 
Deoband ulama quite late. It transpires that Rashid Ahmad 
Gangohi and other ulama of Deoband attentions were invited 
first by Maulana Habib-ur-Rehman Ludhianvi and Maulvi 
Abdullah and Maulvi Ismail who had gone through Mirza 
Ghulam Ahmad's book, ^Brahin'. They reacted sharply and 
declared Mirza Ghulam Ahmad as a Murtad.^^ It appears that 
till then the ulama of Deoband knew very little about the 
religious ideology of Mirza Ghulam Ahmad. Apparently they 
were quite impressed with Mirza Ghulam Ahmad's stand 
53. Habib-ur-Rehman Ludhianvi, Sabse Pahia Fatwa-i-Takfeer, 
Saharanpur, 1998, p. 70. 
54. The Ahmadiya Movement, p. 50. 
55. Sabse PahIa Fatwa-i-Takfeer, p. 70. 
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against Arya Samajis attack on islam through lectures and 
writings, in view of i\^irza Ghulam Ahmad's role as defender 
of islam against the onslaught of the enemies of islam, the 
ulama of Deoband entertained favourable attitude towards 
Mirza Ghulam Ahmad. Probably under this influence, when 
Maulana J-iabib-ur-Rehman Ludhianvi and others issued 
fatwa condemning Mirza Ghulam Ahmad as kafir and Murtad, 
Rashid Ahmad Gangohi reacted contrary to the expectations 
of Ludhianvi and others and declared Mirza Ghulam Ahmad 
as a Mard-i-Saleh (A man of unblemish character).^^ Rashid 
Ahmd Gangohi's stand greatly surprised Maulana Habib-ur-
Rehman, Maulvi Abdullah and others." Infact Rashid Ahmad 
Gangohi's stand for Mirza Ghulam Ahmad in the initial stage 
was based on incorrect knowledge about Mirza Ghulam 
Ahmad's writings and religious views. However, Rashid 
Ahmad Gangohi's well-argued defence against the ulama for 
declaring Mirza Ghulam Ahmad as kafir sparked religious 
controversy. Maulana Habib-ur-Rehman Ludhianvi, Abdullah 
and Ismail gave a detailed arguments citing a number of 
56. Sabse Pahia Fatwa-i-Takfeer, p. 70. 
57. Ibid., p. 71. 
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ahadis as well as the writings of Mirza Ghulam Ahmad 
indicating his belief. Consequently, the attitude of Deoband 
ulama specially Maulana Muhammad Yaqub of Nanauta and 
Rashid Ahmad Gangohi was changed and they declared 
Mirza Ghulam Ahmad as a lunatic.^' In a second fatwa 
Rashid Ahmad Gangohi explained that one should not 
declare anyone outright as kafir and must excercise 
restrain.^^ Rashid Ahmad Gangohi had changed his view 
against Mirza Ghulam Ahmad after coming to know of his 
claim of Prophethood and the death of Jesus. " It is, 
however, interesting that Rashid Ahmad Gangohi continued 
to avoid to call Mirza Ghulam Ahmad as Kafir. His stand was 
a clear departure from his interpretation that religion of 
Islam was complete after the Prophethood of Muhammad and 
that there would be no Prophet after him. 
58. Ibid., pp. 90-91. 
59. Sabse Pahia Fatwa-i-Takfeer, pp. 91-92. 
60. Ibid. 
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OONOI_U3ION 
We have surveyed briefly 'The Deoband Movement t i l l 
1920 the Ideological and Institutional Dimensions". Some 
of the striking features of the movement are noteworthy as 
may be seen from the preceeding pages. The Deoband 
movement was initiated in a situation full of despair and 
despondency after 1857 to protect Islam from the forces 
enmical to islam. In structure and ideology the entire 
movement was medieval where orthodoxy in outlook 
dominated. Orthodox Deoband's ulama specially of its first 
generation pursued a flexible policy on the question of 
National polit ics-specially on joining the National 
Movement. Admittedly, at one point they were reluctant to 
join the National politics despite one of the founders of the 
madrasa Maulana Rashid Ahmad's call was clear. It is, 
however, remarkable that the second generation of the 
ulama of Deoband changed their attitude and breaking the 
barriers of hesitations and apprehensions, joined the 
National politics led by Maulana Mahmud Hasan, 
Ubaidullah Sindhi and Husain Ahmad Madni and went 
ahead of the Congress policy of moderation by adopting 
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positive and revolutionary path to achieve freedom. This 
change had an international impact and opened the doors 
of National struggle against the British Raj outside India. 
It may also be remembered that while adopting this path, 
the ulama of Deoband who were unfamiliar of the modern 
revolutionary thoughts as propounded by the British, 
European and American revolutionary thinkers persued a 
revolutionary path which was the domain of modern 
educated youths in India. 
It is, however, unfortunate that the talents of the first 
and second generation of the ulama of Deoband were 
cleverly destroyed by the British diplomacy. The British 
diplomacy in the post rebellion era, centered round to 
preserve and protect the interest of the British in India. 
The British had already lost United States of America in 
1776, their prized colony. After this loss they captured 
India by deceit and fraud. It was India which was largely 
sustaining the British economy.^ By the beginning of the 
19th century the British diplomacy transformed India from 
1. For the details See, Dada Bhai Naoroji, Poverty and Un-British Rule 
in India, Delhi, 1969, pp. Introduction to X. 
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exporter of manufactured goods to an importing country and 
exporter of raw-material on very nominal price. Moreover, 
it became an exporter of manpower in the form of labourers 
and soldiers to protect and serve the British interest in 
the colonies.^ The Rebellion of 1857 however, posed a 
serious threat to the British interest. Consequently the 
British interest demanded to keep the Indians divided in 
the name of religion. This policy was vigorously pursued 
after 1857 through two main channels - First, through 
encouraging the religious debates between Muslims and 
Christians and Hindus and secondly, debates between 
Muslims, Hindus and Christians over the superiority and 
truthfulness of their respective religions. Not only that in 
the post-rebellion period, the sectarian differences among 
the Muslims as Akbar Allahabadi points out sarcastically 
had a tremendous rise. This was considerably due to the 
British diplomacy to divide adopting prefrential attitude for 
one sect against the other causing bitterness as they did 
in the case of Hindus at one stage by preferring Muslims 
inthe name of safeguard and protection as may be seen 
2. R.C Dutt, Economic History of India, Vol. II, reprint, Delhi, 1990, 
pp. 284-300. 
239 
from the rise of the Ahmadiyas in the Punjab. The 
Ahmadiyas originally party of Sunni Sect now claimed to 
be a distinct separate sect in religious ideology and outlook 
with British patronage. 
Thus, solidarity of the Sunni Muslims who were largely 
involved in the Rebellion of 1857 and earlier in the so-
cal led Wahabi movement was destroyed through 
encouraging sectarian differences among them. A serious 
study on the growing sectarian divide among the Muslims 
and growing Hindu-Muslim conflict and the role of the 
British in the post-rebellion period is overdue. It is felt that 
this study would throw new light on the octagonal faces of 
the British imperialism in India which kept Indians under 
clutches t i l l 1947. 
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